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 Various scholarship has attempted to interpret the concept of the eschatology of the Gospel 
of John in different ways throughout history. The relationship between the present and future 
aspects of eschatology continues to be a source of controversy. Understanding the current research 
requires first understanding the current debate, with a particular emphasis on the prevailing 
theories. This essay will be examining the different theories on the eschatology of the Gospel of 
John and try to discover their setbacks and will introduce a new concept called “realizing 
eschatology” which can be a synthesis of the already prevailing theories of temporal and spatial 
dimensions in the Fourth Gospel. 
 When Johannes Weiss and Albert Schweitzer recognized that non-eschatological views 
were modernizations rather than historical analyses, they revolutionized biblical criticism. They 
believed that eschatology was something that would happen in the future, which they labeled 
“apocalyptic or futuristic eschatology.” They argued that Jesus’ environment, which was defined 
as Jewish apocalyptic, must be taken into consideration. The end result was a historical figure from 
the first century.1 
 For some, it was completely contrary to their understanding. They proposed a new idea 
called “realized eschatology,” in which eschatology has already occurred as a result of Jesus’ 
salvific deed. British biblical scholarship has responded forcefully to Schweitzer’s one-sided 
eschatological views in the writings of C. H. Dodd, giving eschatology new content. In his opinion, 
eschatology is concerned with the completion and significance of things.2 The kingdom of God is 
 
1 George Eldon Ladd, The Presence of the Future; the Eschatology of Biblical Realism. (Grand Rapids, Mich.: 
Eerdmans Publications Company, 1974), 3. 
2 C. H. Dodd, The Parables of the Kingdom. (New York: Scribner, 1961), 49. 
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God’s eternal realm, not the eschatological order at the end of history. What the coming of the 
kingdom entails is the infinite confronting the finite.3 Dodd, on the other hand, appears in one of 
his recent books to allow for the kingdom's true future. According to him, in his book The Founder 
of Christianity, Jesus was pointing to God's ultimate victory, or, in other words, the consummation 
of his kingdom, beyond history. He argued that while God's kingdom is present, it is a hope that 
transcends time.4 His new understanding was followed by a new idea called “already but not yet” 
eschatology.  
 Futuristic eschatology and realized eschatology, however, produced conflict due to their 
opposing viewpoints. While the eschatological perspectives have interpreted the kingdom of God 
as a future apocalyptic realm, the non-eschatological perspectives view the kingdom of God as a 
present-day encounter with God. Scholars who recognize the importance of both the eschatological 
and non-eschatological aspects of the kingdom considered a middle way that could serve as a 
synthesizing viewpoint for satisfyingly explaining the idea of eschatology. A new notion dubbed 
“inaugurated eschatology” emerged which explained eschatology as something that was 
inaugurated by Jesus and will be consummated at the end time at his second coming. Some of the 
most prominent proponents of this school include J. A. T. Robinson, Oscar Cullman, R. H. Fuller, 
G. E. Ladd, and Joachim Gnilka.  
 In 1930, Joachim Jeremias published Jesus the Consummation of the World, claiming that 
Jesus was the Messiah and that God's kingdom is both present and future. Jesus' words and deeds 
were messianic, according to Jeremias, and the age of salvation had arrived. He claimed that the 
 
3 C. H. Dodd, The Interpretation of the Fourth Gospel (Cambridge: UP, 1968), 148. 
4 C. H. Dodd, The Founder of Christianity (New York: Macmillan, 1970), 115. 
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heavenly Son of Man, the world's renewer, was among the people and this kingdom will be fully 
realized at his second coming.5  
 W. G. Kummel's Promise and Fulfillment is one of the most important recent studies. 
According to Kummel, the kingdom of God and the future eschatological age, the eschaton that 
Jesus predicted would come soon. Kummel goes a step further than most of his contemporaries by 
recognizing that the eschaton was already present in Jesus’ person. This future eschatological 
consummation, Jesus believed, would be effective in his own person.6 The future kingdom had 
already started operating. This current manifestation of the kingdom, according to Kummel, is 
strictly limited to Jesus' person. In contrast to opposing viewpoints, an inaugurated eschatology 
establishes a link between the end-time and the present. But from the inaugurated perspective, 
Christ's role as a life-giver and judge is limited and provisional. 
 All of these perspectives took advantage of eschatology's temporal quality. As it attempted 
to describe the kingdom of God as an earthly kingdom in history using the temporal category of 
eschatology, this school of thought failed to explain Jesus' words, "My kingdom is not of this 
world" (Jn 18:36). Some began to consider other possible explanations for eschatology, and a 
school of thought arose that made a paradigm shift from the temporal to the spatial category of 
eschatology. Some theologians who proposed this theory include Raymond E. Brown, Rudolf 
Schnackenburg, and Wayne Meeks. They explained the new theory as a shift from old 
understanding. In their opinion, eschatology has to be explained not in terms of “this age” and 
“coming age,” but in terms of “heavenly” and “earthly.” 
 
5 Ladd, The Presence of the Future; the Eschatology of Biblical Realism, 26. 
6 Werner Georg Kümmel, Promise and Fulfillment: The Eschatological Message of Jesus, [2d English ed.]., Studies 
in biblical theology ; no. 23 (London: SCM Press, 1961), 105. 
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 Through this essay, I am trying to make use of both the temporal and spatial features of the 
theology of the Fourth Gospel which will be useful in explaining the eschatology of the Gospel 
which can reconcile all the setbacks of previous theories. I will be trying to explain the eschatology 
in the Gospel of John as a present reality that happens here and now. 
 At the time of its genesis, the Johannine community was probably confronted with two 
issues: physical death and the difficulty of abiding in Jesus’ revealed life. Both these issues could 
be solved by the complete understanding of the Christian life as it is revealed in the future 
resurrection and judgment. The Johannine Christians were required to explain how faith provided 
them with eternal life and how eternal life is unaffected by physical death and is permanent.7 The 
Johannine community's first-century Jewish worldview did not believe it was possible to depart 
from one's body and live indefinitely. Death appears to revoke eternal life. This point was not 
addressed in the teaching that faith immediately results in eternal life. Following the 
Christianization of Jewish belief in a future resurrection, the Johannine community adopted a much 
more explicit view of death. It is necessary to adhere to beliefs and ethical standards that affirm 
eternal life. True disciples of Jesus obey his commands, remain in close proximity to him, and love 
one another (15:1-17).8 
 The issue of abiding is addressed in 5:28-29 regarding the future resurrection and 
judgment. According to a fully realized eschatology, the believer has eternal life and is not judged 
(5:24; 3:36; 6:47). Either spiritual death and darkness await us, or a life filled with love, joy, and 
intimacy with Christ. The urgency and completion of Christ's present self-disclosure can be held 
 
7 Tim O’Donnell, “Complementary Eschatologies In John 5:19-30,” The Catholic Biblical Quarterly 70, no. 4 
(2008): 763. 
8  O’Donnell, “Complementary Eschatologies In John 5:19-30,” 764. 
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in tension with the finality of the future resurrection and judgment in the Gospel of John. But the 
new research in the area of the eschatology of the Fourth Gospel may enable us to clarify these 
tensions.  
 In Jn 5:25, the two visions of eternal life and judgment are exceedingly difficult to reconcile 
when Jesus says, “Ἀμὴν ἀμὴν λέγω ὑμῖν ὅτι ἔρχεται ὥρα καὶ νῦν ἐστιν.” When compared to Jn 
5:24, which states, “Ἀμὴν ἀμὴν λέγω ὑμῖν ὅτι ὁ τὸν λόγον μου ἀκούων καὶ πιστεύων τῷ πέμψαντί 
με ἔχει ζωὴν αἰώνιον, καὶ εἰς κρίσιν οὐκ ἔρχεται ἀλλὰ μεταβέβηκεν ἐκ τοῦ θανάτου εἰς τὴν 
ζωήν,”  Jn 5:28-29  “... ὅτι ἔρχεται ὥρα ἐν ᾗ πάντες οἱ ἐν τοῖς μνημείοις ἀκούσουσιν τῆς φωνῆς 
αὐτοῦ  καὶ ἐκπορεύσονται οἱ τὰ ἀγαθὰ ποιήσαντες εἰς ἀνάστασιν ζωῆς, οἱ δὲ τὰ φαῦλα πράξαντες 
εἰς ἀνάστασιν κρίσεως,” appears to be theologically and eschatologically incompatible. As ideas, 
they are destined to diverge and even conflict. In other words, why do we require a final judgment 
that will result in the “resurrection of life” if anyone who hears Jesus’ words already has eternal 
life? What difference does it make if there is a subsequent “judgment resurrection” for those who 
have not yet been resurrected? There is also a significant difference in context between the two 
statements.  
 According to the Fourth Gospel’s eschatology, faith comes from hearing God’s word and 
leads to eternal life in the present, as demonstrated by both language and theme in 5:24. It has a 
past event of the actualization of salvation or eternal life in the person of Jesus. It also has a present 
event of the personalization of the salvation in one’s own life that was brought by Jesus. It has also 
a future event of resurrection as there exists the reality of physical death. Many Jews in the first 
century anticipated being raised from the dead and judged. Martha asserts this knowledge in John 
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11:24, and the Synoptics assume it is shared by some Jews.9 Additionally, it results in some new 
and shocking claims. For Jews, it was difficult to see the Son as both life-giver and judge in the 
present and future. The Jews refuse to listen; they have already been judged for their unbelief; the 
Johannine community argues. The new concept, realizing eschatology, connects past, present, and 
future and explains the eschatology of the Gospel of John in terms of both temporal and spatial 

















FUTURE ESCHATOLOGICAL ELEMENTS IN THE GOSPEL OF JOHN 
 
1.1. Apocalypticism in the Fourth Gospel 
 The traditional understanding of the concept of eschatology is presented first in order to 
provide a more comprehensive discussion. The earliest Christians were well aware that Jesus' life, 
death, and resurrection did not result in the establishment of a new kingdom as they had 
anticipated. They held a firm belief in the future return of Jesus to fulfill the promises of God.10 In 
some circles, the Gospel of John is considered to be a continuation of the Synoptic tradition, and 
it teaches a futuristic view of the end times. 
 As we read through the Fourth Gospel, we will notice the terms like “the hour of Jesus,” 
“the last day,” “on that day,” “a little while,” “coming again,” “eternity,” “eternal life,” and others 
that are frequently used to refer to the eschatology of the Gospel. The time motif was used by the 
author of the Fourth Gospel to clarify the apocalyptic eschatology. John 5:28-29, 6:39, 6:44, 6:54, 
11:24, 12:48, 14:3, 21:22, and many other passages that speak of a future resurrection, last day, 
and coming of the Son of Man suggest that the Fourth Gospel's eschatology is apocalyptic. The 
kingdom of God, according to apocalyptic eschatology, is a concept that will be realized in the 
future. I'd like to talk about the topic with a few scholars who have already thought about or 
interpreted the futuristic aspects of the Gospels, particularly in the Gospel of John. 
 
10 Alexander E Stewart, “The Temporary Messianic Kingdom in Second Temple Judaism and the Delay of the 
Parousia: Psalm 110:1 and the Development of Early Christian Inaugurated Eschatology,” Journal of the Evangelical 
Theological Society 59, no. 2 (2016): 255. 
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1.2. History of Scholarship 
 According to Albert Schweitzer, one of the most eminent scholars of this school, Jesus' 
teachings and mission must be understood in either eschatological or non-eschatological terms; 
they cannot be comprehended in both at the same time. He attacked the traditional liberalism which 
considered Jesus as both eschatological and at times non-eschatological.11 He took a clear stand 
for the thoroughgoing eschatological interpretation of Jesus and his mission. Everything that we 
read in the Gospels is connected to eschatology.12 He argued that it is not possible to separate 
Jesus’ ethics from the eschatological dimension of his preaching.13   
According to Schweitzer, the early Church held the belief that the kingdom of God would 
be catastrophically established in the near future, if not immediately. He asserted that the kingdom 
of God, as preached by Jesus, cannot be viewed as something that will evolve and grow over time. 
It was going to take place in its entirety all at once.14 In the context of the second temple period, 
apocalypticism and apocalyptic ways of thinking and living are more concerned with the 
impending end of the age and the outbreak of heavenly powers, both visible and invisible. They 
were to be made explicit to everyone by a cosmic takeover by the divine power, which will usher 
in a new world order through the reign of God in the kingdom of God, and which will bring about 
a new world order through the reign of God in the kingdom of God. As Howard Marshall has 
 
11 Hans Schwarz, On the Way to the Future: A Christian View of Eschatology in the Light of Current Trends in 
Religion, Philosophy, and Science (Minneapolis: Augsburg Pub. House, 1972), 79. 
12 Albert Schweitzer et al., The Quest of the Historical Jesus: A Critical Study of Its Progress from Reimarus to Wrede 
(United States: Suzeteo Enterprises, 2011), 354. 
13 Schwarz, On the Way to the Future, 82. 
14 Augustine Stock, Kingdom of Heaven: The Good Tidings of the Gospel (New York: Herder and Herder, 1964), 110. 
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argued, Jesus was consistent in his teachings up until his final hours, and he taught only this view 
of the coming of the kingdom of God and the end of time.15  
 Ruben Zimmermann argued that the Jewish apocalypticism in the books of Daniel, Enoch, 
and Ezra has introduced the aspect of coming of a messianic figure like the Son of Man which is 
the title used for Jesus in the Fourth Gospel (John 1:51, 3:13-14, 12:23).16 The apocalyptic motif 
is applied to the concept of “the hour,” which is represented by the motifs of “the last day,” and 
“the day of Yahweh,” which were used to proclaim an eschatological event in Israel's history 
(Isaiah 13:6, Joel 3:4, Amos 5:18-20). 
 According to Raymond E. Brown, the eschatology of the Fourth Gospel has a solid 
historical grounding that can be traced back to events in the Old Testament. God was moved by 
humanity's fall from its original condition of paradise, and he looked on it with compassion. God 
did not abandon humanity; rather, he intervened in human history in order to draw mankind closer 
to himself. God guided them to a brighter future through the patriarchs, judges, and prophets who 
came before them. There has emerged anticipation and hope that, in the ultimate stage of human 
history, God will make a definitive intervention into human affairs. Apocalyptic thinking in early 
Jewish history, particularly the expectation of the coming of the Messiah into the world to deliver 
it from its sin-bound state, impacted the author of the Fourth Gospel and his writings. Those who 
believed in Jesus believed that God was intervening in the world through his death and resurrection 
and that this was the last act of God. However, there were no outward signs of happiness in either 
 
15 I.  Howard Marshall, Eschatology and the Parables, Tyndale New Testament lecture 1963 (London: Tyndale, 
1963), 16. 




heaven or the reconstructed earth. Then they believed that Jesus had granted them the opportunity 
to partake in the heavenly happiness that will be revealed at the end of the world.17  
Raymond Brown analyzes two different future aspects of the Gospel of John.  
1. The first of these is the one that implies the passages in the Fourth Gospel that are just futuristic 
in nature. In this section, you will find all of the promises made by Jesus that will be realized 
after his resurrection, such as the gift of life that he offers to the Johannine community and the 
future audience of the Gospel through the pages of the Gospel of John. Through baptism (3:5) 
and the consumption of eucharistic bread (6:54), this gift of life is made available to them 
simply by placing their faith in Jesus. From the point of view of the public ministry, they are 
the gifts that can be enjoyed as future gifts in the future. Only after Jesus’ ascension to the right 
hand of the Father is the life-giving Spirit delivered to the community. In fact, it was only after 
Jesus’ resurrection that the disciples came to a complete grasp of who Jesus was when he 
stated, “I AM.” (8:28).18   
2. As Raymond Brown explains it, the second future-oriented aspect in the Gospel of John is 
strictly apocalyptic. Despite the fact that Jesus taught about eternal life while on earth, he was 
well aware that bodily death is a reality on this planet. That is, eternal life in its fullness can 
only be experienced after passing through the physical death and entering the Father’s house, 
where Jesus has already gone and prepared a place for the believers to reside (14:2-3). 
 
17 Raymond E. Brown and Francis J. Moloney, An Introduction to the Gospel of John, 1st ed., The Anchor Bible 
reference library (New York: Doubleday, 2003), 235. 
18 Ibid., 240. 
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Although the glory of Jesus can be seen on earth by those who believe in him, it is a future 
vision for which Christians must yet wait until the end of the world.19 
 According to C. K. Barret, the number of apocalyptic and future eschatological passages 
in the Gospel of John is restricted since it was written at a period when apocalyptic literature had 
vanished from the literary tradition.20 The concept was reinforced by him, who stated that it was 
not correct to argue that the Fourth Gospel does not contain any future-oriented eschatology, rather 
that apocalyptic is not a distinguishing feature of this Gospel.21 According to a large number of 
other scholars, the Fourth evangelist “de-apocalyptized” his Gospel in the New Testament.  
1.3. The Futuristic Elements in the Gospel of John  
 Gospel of John has clear references for futuristic and apocalyptic eschatology though the 
number is limited. The familiar themes such as the resurrection of the dead, the last day, the future 
judgment, the kingdom of God, the second coming of Jesus, the Son of Man, etc. are some of those 
references that suggest a futuristic approach to eschatology in the Fourth Gospel.22 Some of those 
passages that give a clear reference to the future eschatology in the Gospel of John are given below. 
5:28-29, μὴ θαυμάζετε τοῦτο, ὅτι ἔρχεται ὥρα ἐν ᾗ πάντες οἱ ἐν τοῖς μνημείοις ἀκούσουσιν 
 τῆς φωνῆς αὐτοῦ  καὶ ἐκπορεύσονται οἱ τὰ ἀγαθὰ ποιήσαντες εἰς ἀνάστασιν ζωῆς, οἱ δὲ 
 τὰ φαῦλα πράξαντες εἰς ἀνάστασιν κρίσεως. 
6:39-40, τοῦτο δέ ἐστιν τὸ θέλημα τοῦ πέμψαντός με ἵνα πᾶν ὃ δέδωκέν μοι μὴ ἀπολέσω ἐξ αὐτοῦ 
 ἀλλὰ ἀναστήσω αὐτὸ τῇ ἐσχάτῃ ἡμέρᾳ. τοῦτο γάρ ἐστιν τὸ θέλημα τοῦ πατρός μου ἵνα 
 
19 Brown and Moloney, Gospel of John, 240 
20 C. K. Barrett, The Gospel of John and Judaism, 1st American ed.., Franz Delitzsch lectures 1967 (Philadelphia: 
Fortress Press, 1975), 65–66. 
21 C. K. Barrett, The Gospel of John and Judaism (London: SPCK, 1975), 44. 
22 Armando J. Rodriguez, “Life from on High: The Eschatology of the Gospel of John in Light of Its Vertical 
Dimension” (ProQuest Dissertations Publishing, 2008), 90. 
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 πᾶς ὁ θεωρῶν τὸν υἱὸν καὶ πιστεύων εἰς αὐτὸν ἔχῃ ζωὴν αἰώνιον, καὶ ἀναστήσω αὐτὸν 
 ἐγὼ τῇ ἐσχάτῃ ἡμέρᾳ.   
6:44, οὐδεὶς δύναται ἐλθεῖν πρός με ἐὰν μὴ ὁ πατὴρ ὁ πέμψας με ἑλκύσῃ αὐτόν, κἀγὼ ἀναστήσω 
 αὐτὸν ἐν τῇ ἐσχάτῃ ἡμέρᾳ 
6:54, ὁ τρώγων μου τὴν σάρκα καὶ πίνων μου τὸ αἷμα ἔχει ζωὴν αἰώνιον, κἀγὼ ἀναστήσω αὐτὸν 
 τῇ ἐσχάτῃ ἡμέρᾳ.  
11:24, λέγει αὐτῷ ἡ Μάρθα· Οἶδα ὅτι ἀναστήσεται ἐν τῇ ἀναστάσει ἐν τῇ ἐσχάτῃ ἡμέρᾳ. 
12:48, ὁ ἀθετῶν ἐμὲ καὶ μὴ λαμβάνων τὰ ῥήματά μου ἔχει τὸν κρίνοντα αὐτόν· ὁ λόγος ὃν 
 ἐλάλησα ἐκεῖνος κρινεῖ αὐτὸν ἐν τῇ ἐσχάτῃ ἡμέρᾳ. 
14:3, καὶ ἐὰν πορευθῶ καὶ ἑτοιμάσω τόπον ὑμῖν, πάλιν ἔρχομαι καὶ παραλήμψομαι ὑμᾶς πρὸς 
 ἐμαυτόν, ἵνα ὅπου εἰμὶ ἐγὼ καὶ ὑμεῖς ἦτε. 
21:22, λέγει αὐτῷ ὁ Ἰησοῦς· Ἐὰν αὐτὸν θέλω μένειν ἕως ἔρχομαι, τί πρὸς σέ; σύ μοι ἀκολούθει. 
 This investigation will be progressed in three portions, each of which will explain the 
various eschatological characteristics found in the Gospel of John. The first section will be devoted 
to the passages from the Fourth Gospel that refer to the “last day.” This theme encompasses the 
majority of the futuristic sections in the Gospel of John. This topic will serve as an explanation for 
the other subthemes, such as the end, resurrection, judgment, and so on. The second and third 
sections will be devoted to the kingdom sayings of Jesus and the second coming of Jesus, 
respectively, which are not discussed frequently in the Fourth Gospel but which have a futuristic 
eschatological perspective on the end of the world.  
1.4. Last Day: The End, Resurrection, and Judgement 
 Writing about apocalyptic eschatology, J.J. Collins drew attention to a subject from the 
book of Daniel. With regard to the end of the world as prophesied in Daniel 12:1-3, the author 
16 
 
believed that this scripture was possibly one of the first to affirm belief in the resurrection of the 
dead. After death, the dead will be raised to life, the righteous will be welcomed into eternal life, 
and the rest will be cast into endless horror and shame. According to the book of Daniel, the 
resurrection will bring the righteous to exaltation in the higher realms, while the ungodly will be 
raised to suffer the consequences of their sins in the lower realms.23  
 There are a few other Jewish texts such as 1 Enoch 39:5, 104:2-6, and Hodayot III:19-23 
that are influenced by the text in Daniel and stress the expectation of judgment for the wicked and 
the future communion of the righteous with the angelic hosts.24 This apocalyptic eschatological 
view can be seen in the words of Johannine Jesus where he teaches that those who have done good 
will be led to the resurrection of life and those who have done evil will be led to the resurrection 
of judgment. (Jn 5:29)25 When we go through those verses from the Gospel of John, that speak 
about the last day, they are not in association with the end of this age versus a new age. This means 
the belief in a future resurrection of the dead does not necessitate a subsequent ‘new age’ in the 
historical sense, because life after the resurrection continues in the heavenly realm rather than in 
the world. It can be traced from this that John knows no imminent expectation nor a cosmic drama 
of the end.26 
 According to Schnackenburg, the immediate basis for this discussion on the resurrection 
on the last day is not Jewish apocalyptic, but the common doctrine in primitive Christianity of the 
 
23 John J. Collins, “Apocalyptic Eschatology as the Transcendence of Death,” The Catholic Biblical quarterly, no. 36 
(1974): 43. 
24 Armando J. Rodriguez, Life from on High, 43. 
25 The texts that make references to the “last day” are John 5:25-29; 6:39-40,44,54; 11:24; and 12:48. The theme of 
this texts in great uniformity uses the language of resurrection on last day. These verses are in close thematic parallel 
with Daniel 12:1-3 because all of them speak about a resurrection not only of good but also of the bad. 
26 Ernst Käsemann, The Testament of Jesus: A Study of the Gospel of John in the Light of Chapter 17., New 
Testament library (Philadelphia, London: Fortress Press, S.C.M. Press, 1968), 13. 
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resurrection of the dead, and more particularly of judgment according to works. In these texts, we 
find the idea of the separation of those who have done well from those who have done evil. It was 
also the belief of the primitive Church that this last judgment is entrusted to Jesus, the son of man, 
who will be the judge of the living and the dead. This common conviction of the primitive church 
is picked up in the Gospel of John in the Johannine language. Though it has a future aspect 
Schnackenburg argues that the present attainment of eternal life is more important to the 
community.27 
 What is the meaning of the last day in John? In Johannine understanding, the last day is a 
futuristic event on which Jesus will raise and judge the dead. The true believers will continue to 
experience eternal life above in heaven and the unbelievers will be condemned to a dark and 
shadowy existence below. However, no new age is promised after this day.28 
 In his book, “An Introduction to the Gospel of John,” Raymond Brown writes about a major 
problem concerning apocalyptic elements in the eschatology of John. Though there are clear 
passages that suggest the second coming, resurrection, and a final judgment, some of the scholars 
question the plausibility of those passages. Those who propagate the theory of realized eschatology 
like C. H. Dodd and Bultmann believe that those passages are the additions made by the 
Ecclesiastical Redactor, who wanted to relate the theology of the Fourth Gospel to the theology of 
the Church. But there are some scholars like Boismard, who think that the apocalyptic passages in 
the Gospel of John are the earlier passages than those which suggest the realized eschatology.29  
 
27 Rudolf Schnackenburg, The Gospel According to St. John (New York: Crossroad, 1982), 117. 
28 Rodriguez, “Life from on High,” 129. 
29 Brown and Moloney, An Introduction to the Gospel of John, 247. 
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 I support the argument by David E. Aune in his “The Cultic Setting of Realized 
Eschatology,” that cult is present anticipation of future participation with God.30 This must be the 
experience of the Johannine community. This thought was acceptable both to Raymond Brown 
and Moloney. According to this view, the Johannine eschatology is not a sophisticated theological 
reflection but an articulation of community spirituality.31 The main intention of the author was to 
make the readers not only understand the promises of Jesus for the future but also to be aware of 
his ministry that is addressed to them.  
1.5. The Kingdom of God 
 The kingdom sayings in the Gospel of John, as we have seen, are very much limited. We 
can find only two passages that speak about the kingdom. John 3:3-5 has references for the 
kingdom of God twice and 18:36 for my kingdom. When we compare it with Synoptics, it is almost 
nil. In the Synoptic Gospels, we can find the kingdom sayings almost 120 times.32 According to 
Raymond Brown, it is just because the author of the Fourth Gospel prefers the word “eternal life” 
than the “kingdom.”33 This word choice in the Fourth Gospel has its significance rooted in 
Johannine theology.  
 The Johannine community was undergoing many afflictions and struggles in this world as 
they were not of this world. Johannine Jesus gives hope to those who believe in him by saying that 
they will be taken away one day from this world to a heavenly place where he was already going 
to prepare rooms for them. For Jesus heaven is that place where he lives with his people. That is 
 
30 David E. Aune, The Cultic Setting of Realized Eschatology in Early Christianity., Supplements to Novum 
Testamentum ; v. 28 (Leiden: Brill, 1972), 56–57. 
31 Brown and Moloney, An Introduction to the Gospel of John, 247. 
32 Rodriguez, “Life from on High,” 91. 
33 Raymond E. Brown, The Gospel According to St. John: An Introduction with Commentary and Notes on the Greek 
Text, vol. 2 (Garden City, NY: Doubleday, 1966), 159. 
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the reason he calls this place “where I am.” This is the most simple, compact, intimate, and 
adequate definition of heaven. Jesus taught about heaven not more than this in any of the Gospels. 
Jesus calls this space his Father’s mansion which is the destination of all the faithful. This future 
homecoming experience suggests an eschatological outlook of the Gospel of John.34 
 As Jesus, the incarnated word, was not of this world, those who believe in him also are not 
of this world. They already have the eternal life by believing in him but that is not the entrance to 
the kingdom of God itself. As the Johannine Jesus was lifted up from this world, the members of 
the Johannine community too will be lifted up from this world to another world after all these 
struggles. According to R. Brown, when Jesus says to Pilate that his kingdom was not of this world, 
the Fourth Evangelist was trying to tell the audience that the disciples also should become aware 
of this truth. 
Johannes Weiss in his “Preaching of Jesus Concerning the Kingdom of God “argued that 
the whole Christ story in the Gospels is purely Eschatological. According to Weiss, Jesus’ 
understanding of the kingdom of God was a futuristic concept and Jesus’ sayings, teachings, and 
consciousness were based on this understanding.35  
Jakub Urbaniak and Elijah Otu in their article, ‘The Dynamics of God’s Reign as a 
Hermeneutic Key to Jesus ‘Eschatological Expectation’ write that according to Weiss’ 
understanding Jesus believed that the messianic time was imminent and declared that God's reign 
is already established.36 When Jesus came on earth, the Jews were in expectation of a Messiah who 
 
34 Frederick Dale Bruner, The Gospel of John: A Commentary (Grand Rapids, Mich.: W. B. Eerdmans Publishing 
Company, 2012), 811. 
35 Schweitzer, The Quest of the Historical Jesus, 235. 
36 Jakub Urbaniak and Elijah Otu, “The Dynamics of God’s Reign as a Hermeneutic Key to Jesus’ Eschatological 
Expectation,” HTS Theological Studies 72, no. 1 (August 5, 2016): 3. 
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would free them from the bondage of Romans and give them political freedom.37 For them, the 
kingdom of God is more concerned with revolutionary ideas. But for Jesus kingdom of God is 
more transcendental.  
In Weiss’ opinion, Jesus believed that after his death he would come again in glory and 
majesty as a Messiah as proclaimed by Daniel and establish his kingdom and it happens only after 
the final judgment that must happen in the future. He continues to argue that the designation for 
Jesus as “Son of Man” is purely an eschatological one for Messiah and Jesus was only proclaiming 
his second coming in advance.  Not only in the Synoptics but also in the Gospel of John, we can 
find the same understanding; Jesus answers to Pilate that my kingdom is not of this world (Jn 
18:36).38 
1.6. The Second Coming of Jesus 
 Jesus’ return to his disciples from his Father’s house is known as Parousia. The word 
literally means “to be aside.”39 According to New Catholic Encyclopedia, this also means the 
presence or arrival of some dignitaries.40 There are several references to the second coming of 
Jesus in the Gospel of John. John 14:3 is one of the direct references for the second coming of 
Jesus in the Gospel of John.41  According to C.K. Barret 14:2-3 and, 21:22-23 are references to the 
Parousia. He also suggests that in some other places when the evangelist speaks about Jesus’ 
return, as in 14:28 and 16:16-22, he refers to the meeting of his disciples after his death and 
 
37 Schweitzer, The Quest of the Historical Jesus, 236. 
38 Schweitzer, The Quest of Historical Jesus, 236. 
39 Frederick Dale Bruner, The Gospel of John: A Commentary (Grand Rapids, Mich.: W. B. Eerdmans Publishing 
Company, 2012), 810. 
40 New Catholic Encyclopedia: Jubilee Volume, the Wojtyla Years., Gale virtual reference library (Detroit, Michigan: 
Gale Group in association with the Catholic University of America, 2001), 894. 
41 John 21:22 has the most explicit for the same theme. John 5:28-29; 12:26,32; 17:24; 14:18 and 19 also has 
references for the second coming of Jesus in the Gospel.  
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resurrection. But Barret argues that these references for the meeting of Jesus after the resurrection 
is the anticipation of the final events. In his opinion, it is possible to understand the sayings about 
coming and going throughout Jesus' departure and return in his death and resurrection, but they 
can also be understood of his departure to the Father at the ascension and of his return at the 
parousia. By creating this ambiguity, John is attempting to show that the death and resurrection 
were eschatological occurrences that both foreshadowed and anticipated the final events.42 
 According to Robert Cook, when Jesus speaks about his going to his Father’s house where 
he will be preparing dwelling places for his own and his return to take the believers to himself that 
they will be united with him and his Father, the Johannine Jesus is clearly speaking about his 
eschatological return at the second coming.43 According to the commentary by the Navarre Bible, 
Jesus is promising his disciples a dwelling place in heaven through his work of redemption, which 
they will eventually attain. Therefore, his words are directed not only to the disciples but also to 
the whole audience who believe in him. The Lord will bring everyone together into his glory who 
stayed faithful to him in the world. This is a purely futuristic approach in the eschatology of the 
Gospel of John.44  
 According to Hans Schwarz, at Easter, the first step towards eschatology had started, i.e., 
the resurrection of the dead. The Apostles and the early Christian communities believed that the 
end is going to be imminent. But all these hopes got shattered as the disciples of Jesus and they 
couldn’t see the end, the eschaton. Schwarz argued that John, through his Gospel, preached about 
 
42 Barrett, The Gospel of John and Judaism, 457. 
43 W Robert Cook, “Eschatology in John’s Gospel” (Portland: Western Baptist,1981): 97. 
44 Universidad de Navarra, ed., The Navarre Bible in the Revised Standard Version with a Commentary, Reader’s ed. 
(Dublin: Princeton, N.J: Four Courts Press; Scepter Publishers, 2000), 655. 
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an unknown glory of Jesus which will be revealed and only visible in the future at his second 
coming in his majesty.45 
1.7. Conclusion 
 The first chapter was an overview of the traditional explanation of eschatology that was 
appreciated by many scholars. But most of the scholars do not support this view which says that 
John was looking forward to a future eschatology. They tried to explain the concept of eschatology 
in the Gospel of John differently. The later chapters will be discussing those different views in the 













REALIZED ESCHATOLOGY IN THE GOSPEL OF JOHN 
 
2.1. Introduction 
 The previous chapter described the futuristic expectations of the apocalyptic eschatology 
that is explained in the Gospel of John. According to the viewpoint of apocalyptic eschatology, 
there will be the coming of the son of man at the end times, who will bring the judgment and 
separate the good from the evil. But a great number of scholars have opposed this viewpoint 
suggesting that the Gospel of John tries to prove that eschatology is already realized. In their 
opinion, the Fourth Evangelist was trying to prove that Jesus is the fulfillment of all the Old 
Testament prophecies, and the judgment takes place here on earth according to one’s belief in 
Jesus.46  I would like to explain the concept of realized eschatology with the help of three biblical 
scholars namely C.H. Dodd, Raymond E. Brown, and David Aune.  
2.2. C.H. Dodd 
C.H. Dodd gave a new interpretation to eschatology, presenting a new concept called 
realized eschatology which was introduced in his 1935 The Parables of the Kingdom and later 
developed in his 1944 The Apostolic Preaching and Developments. According to this new theory, 
eschatology is not the end of the world. It is explained as a rebirth proclaimed by Jesus and his 
disciples. C. H. Dodd dismisses the end-time theories believing them to be irrelevant. In his 
 
46 Armando J. Rodriguez, “Life from on High: The Eschatology of the Gospel of John in Light of Its Vertical 
Dimension” (ProQuest Dissertations Publishing, 2008), 20. 
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opinion, the return of Christ is a false hope.47 He asserted that the final coming of Christ in history 
is not possible as it is already fulfilled in his resurrection. He suggested that the second coming is 
not going to happen in history but beyond history.48 While speaking about the second coming Jesus 
Dodd finds an interesting observation that it has already happened after the resurrection of Jesus. 
This particular event took place through the presence of the Paraclete, the Holy Spirit, in the life 
of the Church (John 14:16-19, 16:12-16).49 
In the traditional understanding, eschatology is the doctrine of the final things. Then the 
realized eschatology is the teaching that those final things have already happened. Dodd argued 
that we should understand Jesus' message that the Kingdom of God is at hand with an emphasis 
on the kingdom's actual absolute presence. When we believe that the Kingdom of God is at hand, 
we need to understand it in a way that the Kingdom of God is right here at hand at your fingertips. 
Writing about the viewpoint of Dodd, Schwarz writes that the eschaton was realized in the coming 
of the kingdom of God.50 Most scholars agree to the point that the Synoptics introduces the themes 
like eternal life and the possession of the Spirit as future gifts given to the believer. But the Gospel 
of John affirms that these gifts are received by the one who believes. This is how Dodd understood 
the Fourth Gospel’s explanation of realized eschatology.  
In the Fourth Gospel the crudely eschatological elements in the kerygma are quite refined 
away. It is true that the eschatological outlook survives in the anticipation of a day when 
those who are in the tombs will hear the voice of the Son of God and come forth to the 
resurrection of life or of judgment (5:28-29). But the evangelist points out with emphasis 
that this is not the resurrection to which the Gospel primarily refers. "I know," says Martha, 
"that he will rise at the resurrection on the Last Day"; and Jesus replies, "I am the 
 
47 C. H. Dodd, The Parables of the Kingdom. (New York: Scribner, 1961), VII. 
48 C. H. Dodd, The Coming of Christ: Four Broadcast Addresses for the Season of Advent (Cambridge: Cambridge 
University Press, 1954), 6. 
49 C. H. Dodd, The Apostolic Preaching and Its Developments, (New York: Harper and Row, 1964), 66. 
50 Schwarz, On the Way to the Future, 90. 
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resurrection and the life.... He who is alive and believes in me will never die" (11:24-26). 
Eternal life is a present and permanent possession of believers in Christ.51 
C. H. Dodd proposed that eschatological expectation in the kerygma of the early Christian 
preaching was based on Jewish expectation. He found this in the Pauline preaching and Synoptic 
tradition. According to Jewish expectations, a new age was going to come in opposition to the 
present age where evil was dominating the world. Though the Christian traditions tried to explain 
that the ministry of Jesus, the Messiah, fulfilled the expectation of an age to come, the 
consummation of that new age remained in the future.  
According to Dodd, the Gospel of John refined away the eschatological aspects in the 
kerygma of early Christian preaching that was present in the Synoptic tradition and Pauline 
Christology. C. H. Dodd says that the primary idea of the Gospel is not to teach the believers about 
a future possession of eternal life but to invite them to enjoy it here and now as it is a free gift to 
the believers. In the given pericope, Dodd finds very interesting thoughts. As the resurrection and 
life are the reversal of mortality and death respectively, Jesus’ words suggest that the one who 
believes in him has life and life eternal and they will not taste death anymore.52 
2.3. Raymond E. Brown 
According to Raymond E. Brown, John is the best New Testament example of realized 
eschatology. The Gospel of John presents Jesus as the definitive form of the revelation of God. In 
apocalyptic eschatology, there is waiting for the coming of God in glory. The Gospel of John has 
to say through its prologue that we have seen his glory. By presenting Jesus as the revealer of 
God’s glory, the Evangelist might have tried to prove that the eschatological expectation is already 
 
51 C. H. Dodd, The Apostolic Preaching, 66     
52 Dodd, The Interpretation of the Fourth Gospel, 366. 
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realized in Jesus Christ. As we have already seen in the First chapter, the supporters of apocalyptic 
eschatology discuss the final intervention of God into human history through the final judgment. 
The Gospel of John suggests that the world is already judged according to its response to the true 
light that has already come to the world. Every apocalyptic concept from the Jewish tradition has 
a present fulfillment in the Gospel of John.53 
2.4. David Aune 
According to David Aune, the present experience of the community was the basis for the 
realized eschatology in the Gospel of John. The community was representing themselves as the 
exalted Christ as they received the Paraclete after the resurrection of Jesus. They believed that they 
were possessing the eschatological life in the present. This is Aune's conclusion as to the function 
of realized eschatology for the Gospel of John: The meaning and function of realized eschatology 
are intertwined in the sense that the Johannine community's experience of the present realization 
of eschatology was the primary way in which they recognized themselves as the corporate earthly 
representative of the exalted Jesus, constituted through the possession of his alter ego, the Spirit-
Paraclete, and thus as the corporate earthly representative of the exalted Jesus. Because their 
communal and individual self-conceptions were virtually identical to those of the Johannine Jesus, 
it was by virtue of their present possession of eschatological life and their ability to pronounce 




53 Raymond E. Brown and Francis J. Moloney, An Introduction to the Gospel of John, 1st ed., The Anchor Bible 
reference library (New York: Doubleday, 2003), 239. 
54 David E. Aune, The Cultic Setting of Realized Eschatology in Early Christianity., Supplements to Novum 
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 According to David Aune, the cultic celebrations of the Johannine community, by which 
they experienced the present possession of eternal life, spiritual blessings, and gifts that were 
considered eschatological, described the realized eschatology in the Fourth Gospel. In his opinion, 
the theology of the Fourth Gospel is not the contribution of a creative and brilliant reformer who 
introduced a new sophisticated theological reflection but that was the aftereffect of the spiritual 
experiences of the Johannine community which was developed as a response to their value system, 
beliefs, and different external and internal situations.55  Aune explained the realized eschatology 
of the Fourth Gospel as the response to their present possession of eschatological blessings. Along 
with Dodd, Aune too mentions the Spirit, eternal life, judgment, and the coming of Son of Man in 
his thesis on the cultic setting of the realized eschatology. 
2.5. Realization of Five Eschatological Expectations in Jesus  
 According to C. H. Dodd, Jesus knew that in the prophetic vision of the Bible five things 
are going to happen at the end of the world. C. H. Dodd argued that as the New Testament makes 
it clear all these things have already happened in the life and ministry of Jesus. Jesus was the one 
who will fulfill all the prophecies of the Old Testament in his life, death, and resurrection.  
1. The Messiah would come – Jesus was the Messiah 
2. The final judgment on the last day – Humanity is already judged 
3. The dead would rise – The resurrection of Jesus was the fulfillment of this hope 
4. The Son of Man will be seen in the clouds – Jesus was already exalted through his death 
5. The Spirit will be poured out – Jesus sent the Paraclete in the Church 
 
55 David E. Aune, The Cultic Setting of Realized Eschatology in Early Christianity., Supplements to Novum 
Testamentum; v. 28 (Leiden: Brill, 1972), 63. 
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 I will be explaining each of those five eschatological expectations from Jewish 
apocalypticism and the fulfillment of each of those in the person of Jesus.  
2.5.1. The Messiah would come   
 The term Messiah is derived from the Hebrew word māšîah meaning "anointed." 
Originally only the king bore the title ham-māšîaḥ (the anointed one). In the Old Testament books 
the king was called "the anointed of Yahweh" (1 Sam 24.7, 11; 26.9, 11, 16, 23; 2 Sam 1.14, 16; 
19.22; Lam 4.20), or simply "His anointed” [1 Sam 2.10; 12.3, 5; 16.6; 2 Sam 22.51; Ps 2.2; 19 
(20).7; 27 (28).8].56 Humanity was continually undergoing a lot of problems of evil and suffering. 
The Israelites believed that the Messiah who will appear in the future will be the only one who 
will bring salvation to everyone. This eschatological idea was moving them forward with the hope 
that God will show mercy and compassion to his people by sending the messiah.57 
 According to C. H. Dodd, no other New Testament writer has associated the Jewish ideas 
for the title ‘Messiah’ as the Fourth Evangelist to his Gospel. The most prominent element of 
Jewish idea on this title that is visible in the Gospel of John is the presentation of the Messiah as 
king. This title is given to Jesus in this Gospel by Nathanael and the multitude at the triumphal 
entry. 58  
 In the Gospel of John, ‘the lamb of God’ is a synonym for ‘the Messiah’. John the Baptist 
says to his disciples to behold the Lamb of God. Andrew hears him and says to his brother that we 
have found the Messiah. Dodd suggests that when we say the expression “Lamb of God who 
 
56 "Messiah." New Catholic Encyclopedia, 2nd ed., vol. 9, Gale, 2003, pp. 538-539 
57 Francis J. Moloney and Daniel J. Harrington, The Gospel of John, Sacra Pagina series v. 4 (Collegeville, 
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58 Dodd, The Interpretation of the Fourth Gospel, 229. 
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removes the sin of the world” we need to understand that Jesus is the Messiah of God who makes 
an end to sin. This must be understood based on primitive Christian messianic belief with its Jewish 
background.59 
2.5.2. God would pronounce final judgment on the things of the world  
 ‘Christ as the judge’ is a theme adapted from Jewish eschatology. The Fourth Evangelist, 
after presenting Christ as Son of Man, introduces him as the one who judges. His judgment is the 
judgment of God unlike the judgment of other men. But over against these statements, we have 
another series of statements from the Gospel of John which are formally in contradiction to them 
and state that Christ has not come to judge. This is what is meant by judgment: The light has 
entered the world, and men preferred darkness to light because their deeds were evil. Everyone 
who does evil hates the light.60 Below are some of those passages from the Gospel of John that 
suggest that Jesus has come to the world and the world is judged. Judgment, Condemnation, and 
Wrath in the Present are some of the themes of the Fourth Gospel in which we can find the 
fulfillment of judgment in Jesus Christ. 
3:18, Those who believe in him are not condemned; but those who do not believe are condemned 
 already, because they have not believed in the name of the only Son of God.  
3:19, And this is the judgment, that the light has come into the world, and people loved darkness 
 rather than light because their deeds were evil.  
3:36, Whoever believes in the Son has eternal life; whoever disobeys the Son will not see life but 
 must endure God's wrath.  
 
59 Ibid., 238. 
60 Ibid., 209. 
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5:22, The Father judges only has given all judgment to the Son. 
5:27, and he has given him authority to execute judgment, because he is the Son of Man.  
5:30,1 can do nothing on my own. As I hear, I judge; and my judgment is just, because I seek to 
 do not my own will but the will of him who sent me. 
8:15-16, You judge by human standards; I judge no one. Yet even if I do judge, my judgment is 
 valid; for it is not I alone who judge, but I and the Father who sent me.  
9:39, Jesus said, "I came into this world for judgment so that those who do not see may see, and 
 those who do see may become blind."  
12:31, Now is the judgment of this world; now the ruler of this world will be driven out.  
16:8-11, And when he comes, he will prove the world wrong about sin and righteousness and 
 judgment: about sin, because they do not believe in me; about righteousness, because I am 
 going to the Father, and you will see me no longer. 
2.5.3. The dead would rise  
 The clearest Old Testament passage about a future bodily resurrection is Daniel 12:2: “And 
many of those who sleep in the dust of the earth shall awake, some to everlasting life, and some to 
shame and everlasting contempt.” Daniel isn’t the only prophet to speak this hope. Isaiah also 
prophesies physical resurrection: “Your dead shall live; their bodies shall rise. You who dwell in 
the dust, awake, and sing for joy! For your dew is a dew of light, and the earth will give birth to 
the dead” (Isaiah 26:19). The rising of the dead is a constituent element in Judaism. Macca 7:22-
24, 12:44 are also good examples of this thought.61 According to Dodd, the Fourth Evangelist 
wanted to introduce Jesus as the giver of life by explaining the episode of raising Lazarus from the 
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dead. According to Dodd, it is explicitly stated that the gift of life is a victory over death in this 
passage. The resurrection is a reversal of the natural order of mortality, in which life always moves 
more quickly towards death than the reverse. This certainty was based on an incident in which 
resurrection occurred: when Christ died, he defeated death and rose from the dead. If the incident 
of Lazarus' rise is to be taken seriously as a true symbol of resurrection, it must in some manner 
make room for Christ's death, through which he is revealed as the resurrection and the life, as 
well.62 
 Though the person dies, he/she still has life just by his/her faith in Jesus.63 Eternal life is a 
gift that will surpass even physical death. Dodd tries to prove that as eternal life is enjoyed here 
on earth, the eschatological hope of the rising of the dead is already realized.64   
2.5.4. The Son of Man would be seen in the clouds of heaven  
 
 In Daniel 7:13 the figure who is like a human being is described as the Son of Man.  In the 
apocalypse of Ezra, there explained about a man arising out of the sea and flying with the clouds 
of heaven. Both in Ezra and in Enoch ‘the Son of Man’ of Daniel is recalled. This is identified 
with the Son of Man in the Gospel of John. The Danielic figure of Son of Man is called the Cloud-
man as translation from Hebrew.65 According to the book of Enoch, His glory was shown, and the 
Son of Man was granted the authority to execute the whole judgment on sinners, who will be 
annihilated and removed from the face of the earth by the might of his resurrection power. In 
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addition, those who have misled the entire globe will be shackled in chains and imprisoned in the 
assembly-place of their destruction, and all of their works will be wiped off the face of the planet. 
And from that point forward, there will be nothing that can be corrupted. Because that Son of Man 
has appeared and has sat on the Throne of His Glory, everything bad will pass away and be 
removed from in front of Him, and the word of that Son of Man will be powerful in front of the 
Lord of Spirits, and the world will be transformed. In the Book of Enoch, the Third Parable is 
presented (Book of Enoch 69:27-29). 
 The above said passage from the Book of Enoch portrays the Jewish understanding of the 
Son of Man. This portrayal has a resemblance with the Danielic Son of Man. According to C. H. 
Dodd, the Johannine Son of Man is the Son of God, and he was already seen in the clouds of 
heaven as he was ascending to his Father. Once he had descended from heaven and now, he 
ascended back to heaven to be glorified and to be seated on the throne of his glory.66 
2.5.5. The spirit would be poured out on all flesh 
 In the Old Testament, the Spirit plays a role at the "day of the Lord" and at the time of the 
restoration of Israel. The book of Joel, for example, announces the coming of the "day of the Lord" 
in which there will be darkness and gloom (2:2; 3:15) and much destruction caused by an invading 
army (2:2-11). However, the prophet calls the Israelite nation to repentance through fasting, 
weeping, and mourning (2:12-17). The Lord will have mercy on his land and people (2:18) and 
bring restoration to the nation (2:19-27). Then, the prophet Joel announces that after these things 
there will be an outpouring of the Spirit upon all flesh: Your sons and daughters will prophesy, 
your old men will dream dreams, and your young men will see visions after I have poured out my 
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Spirit on all flesh. Then I will return and pour out my Spirit on all flesh. In those days, I will pour 
out my spirit on everyone, including the male and female slaves. The skies and the earth will be 
filled with signs, blood and fire will erupt, and columns of smoke will rise. Before the great and 
awful day of the LORD arrives, the sun will be turned into darkness and the moon into blood. 
Everyone who calls on the name of the Lord will be saved at that point in time (Joel 2:28-32).  
 C. H. Dodd suggests that the prophecies in the Old Testament which speak about the 
Pouring Forth of the Spirit are fulfilled through the Church. Jesus promised the Paraclete whom 
he will send as an advocate to the community of believers. Through the Church outpouring of the 
Holy Spirit already took place. After the resurrection, Jesus appeared to the disciples and breathed 
on them giving them the Holy Spirit. These suggest that the outpouring of the Holy Spirit has 
already been fulfilled according to the Gospel of John. 
2.6. Limitations of Realized Eschatology  
The main weakness of this theory is that it could not explain a large amount of the teachings 
of Jesus which was pointing towards the future in its reference. Dodd elaborated those sayings and 
events in the ministry of the Johannine Jesus, which supported his theory of realized eschatology, 
and considered those sayings of Jesus as non-historical which goes against his theory.  
The theory of realized eschatology came under some deserved attack for being one-sided. 
Though there are a few passages in the Gospel of John that suggest the futuristic eschatology in 
the Gospel of John, Dodd was just choosing those passages which really helped his theory. It had 
to be kept in constant and creative tension with future eschatological sayings of Jesus in the 
Gospels. He was in an opinion to say that the futuristic passages of the Gospel were the 
contributions of the Ecclesiastical redactor. In the Acts of the Apostles, we read that this Jesus, 
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who was taken up from you into heaven, will come in the same way as you saw him go into heaven 
(Acts 1:11). But the theory of Dodd was trying to disprove or differently interpret such passages 
from the Gospel that will prove his theory.  
It is difficult to claim the theory of realized eschatology for many reasons. First, it is a 
conceptual error.  If we say that eschatology is already realized and there is nothing in the future, 
it will create a lot of problems to understand many of the messages of Jesus. We may have to 
dismiss many of the scriptural understandings about the end times. If we say that eschatology is 
realized in the life, death, and resurrection of Jesus it will lead us to confusion in the terminologies 
itself. We will be compelled to believe that everything concerning the end times already have 
happened 2000 years ago. This will also cause us to believe that many of the prophecies of the Old 
Testament and the teachings of the New Testament on the end times should be discarded or to be 
reinterpreted. For example, the belief in the final coming of Jesus and the resurrection of the dead 
on the last day that we learn from the scripture narratives will have to be neglected or removed. 
According to Dodd, Jesus came to the world not to make the patchwork in the ragged robe 
of Judaism. He came to start anew by establishing the kingdom of God through his own life. To 
accomplish his purpose, Dodd tends to emphasize passages that support his position and 
spiritualize or ignore passages that contradict it.67For example, when Jesus says about resurrection 
and judgment in John 5:28-29, it makes sense of the final events. But Dodd emphasizes John 11:24-
26, where Jesus presents himself as resurrection and life. Dodd goes on to argue that the apostles 
also had the same view on eschatology, and his interpretation was the interpretation of the early 
church. The concept of ‘futuristic eschatology’ was a later addition by the Church as corruption in 
 
67 John F. Walvoord, “Realized Eschatology,” The Bibliotheca sacra 127, no. 508 (1970): 4. 
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the true message of Jesus Christ.68 However, the contributions of C. H. Dodd are truly valuable to 
the study of historical theology. 
2.7. Conclusion 
George Ladd explains the theory of C. H. Dodd saying, eschatology is not something 
related to the last things but to those things which possess finality of meaning.69 The Kingdom of 
God is not that something will happen at the end times but what happens at the present. According 
to C.H. Dodd, the coming of the kingdom means ‘the entrance of the eternal into time, the 
confrontation of the finite by the infinite, the intrusion of the transcendental into nature’. Jesus saw 
the kingdom present in his own life, death, resurrection, and ascension. These are not to be taken 
as several events but simple complex events in the life of Jesus. There was a single day of victory, 
and it was occurring in his ministry.70 In the book of Revelation, Christ identifies himself as the 
first and the last, the protos and the eschatos (Rev 22:13). Just as he said, “I am the resurrection”, 
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3.1. Introduction: A Synthesis of Futuristic and Realized Eschatology  
 The previous chapters discussed two different and directly opposed views on eschatology 
found in the Gospel of John. According to the first school of thought, which is called futuristic 
eschatology, the Fourth Evangelist had followed in their footsteps and recognized the apocalyptic 
and futuristic characteristics of eschatology. The second school, which was led by C. H. Dodd and 
was known as realized eschatology, claimed that the Fourth Gospel contained no futuristic 
elements and that the Gospel of John was all about an eschatology that had already occurred. In 
this chapter, we discuss another school of thought that argued for an eschatology that is fully 
inaugurated rather than consummated, which we refer to as inaugurated eschatology. It attempted 
to synthesize both futuristic and realized eschatology and proposed a point of convergence. J. A. 
T. Robinson is credited with coining the phrase “inaugurated eschatology.” Oscar Cullman, R. H. 
Fuller, G.E. Ladd, and Joachim Gnilka are among the other leading scholars who have interpreted 
this concept. “The nearness of God's reign is based on the fact that what is fundamentally future, 
the future itself, has already become present,” writes Gnilka.71 
 It is believed by those who believe in inaugurated eschatology that the kingdom of God, as 
prophesied in Isaiah 35, began at the first coming of Jesus and is now in existence, though it will 
 
71 J. Gnilka, Jesus of Nazareth (Peabody: Hendrickson 1997), 149Jeannine K. BROWN, “Creation’s Renewal In the 
Gospel of John,” The Catholic Biblical quarterly 72, no. 2 (2010): 279. 
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not be fully consummated until his second coming. Inaugurated eschatology can be explained as 
an "already but not yet" eschatology. It is possible to have an inaugurated eschatology while still 
being in the midst of apocalyptic events. It represents a middle ground that holds both points of 
view together without negating or disproving either of them. According to this school of thought, 
the coming of the kingdom of God has been realized in Jesus Christ, but it is still awaiting its 
completion.72 According to this theory, the events of Easter are the beginning events of the end 
times in which we live. As a result, this viewpoint can also be referred to as "already but not yet" 
eschatology. 
 It is written twice in the Gospel of John that “the hour is coming and is now here” (Jn 4:23, 
5:25). In order to understand what is meant by the phrase "the hour is coming," we must consider 
that it points towards events of the last day. The expectation of the approaching hour derives from 
early Jewish apocalyptic thought, which speaks of the end of time and the end of the world, as well 
as of final judgment and the resurrection of the dead, among other things.73  
 When Jewish apocalypticism began to emerge in the books of Daniel, Enoch, and Ezra, it 
introduced the concept of the coming of a messianic figure such as "the Son of Man," which was 
later used to refer to Jesus in the Fourth Gospel (John 1:51, 3:13-14, 12:23). Although the hour is 
said to be approaching it is also now and here, emphasizing the present reality. Throughout the 
Gospel of John, this is something that is frequently mentioned. These two concepts are directly 
opposed to one another, resulting in a conflict between them. The significance of the concept 
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known as inaugurated eschatology, which combines the present with the future, can be found in 
this context. 
 I would like to continue working on this project, which is about inaugurated eschatology 
in the Gospel of John and to engage in discussions with other scholars on the subject. I will attempt 
to demonstrate how closely the inaugurating eschatology is related to the theme 'creation- 
recreation' as it is depicted in the Gospel of John by drawing attention to some of the allusions that 
can be drawn between the creation story of Genesis and the resurrection story of the Fourth Gospel 
inspired by some of the scholarships of the past. I will also investigate the Jewish roots of 
inaugurated eschatology in Second Temple Jewish literature as well as the Dead Sea Scrolls as it 
was already explained by some of the scholars. 
 There are a number of scholars who have studied the inaugurated eschatology of the 
Gospels and have explained the theory in their own words. Among them are two scholars, whose 
scholarship appears to have gone unnoticed or underappreciated, but whose explanations of the 
inaugurated eschatology are truly commendable. The first is Jeannine K. Brown who wrote about 
the renewal of creation in the Gospel of John. She conducts an investigation into the creation-
recreation theory, and she discovers allusions between the climax of John's Gospel and the story 
of creation in Genesis. Alexander E. Stewart is another scholar who connected the inaugurated 
eschatology with the Jewish understanding of the temporary messianic kingdom. These two 
concepts will be really helpful to understand the inaugurated eschatology in the Gospel of John in 





3.2. Inaugurated Eschatology as the Renewal of the Creation 
  According to Jeannine Brown, the eschatological renewal of creation was inaugurated by 
Jesus Christ in the Gospel of John.74 Anyone who reads the Gospel can find a strong connection 
between Genesis and John. Both start with the term “in the beginning.” The prologue of the Gospel 
speaks so much about those themes that are prevalent in the creation story in Genesis. Word, light, 
darkness, life, create, etc., are some of such themes that are made use to build up the theme of 
recreation. Again, at the end of the Gospel, we can find this connection with Genesis's story. 
 The author of the Fourth Gospel, according to Brown, employs a thematic presentation of 
the creation story from Genesis to present the theme of creation's eschatological renewal, which 
she believes is a theme that is present in the Fourth Gospel as well. As well as the events and 
circumstances surrounding Jesus' resurrection, she also described the historical and cultural 
contexts in which they took place.75  
 She argued that the setting of the resurrection story in the garden is a nod to the setting of 
the creation story in paradise and that the two stories are connected.76 Moreover, she asserted that 
John desired to portray Jesus as a gardener in the resurrection story and sought to express this idea 
through Mary Magdalene's misinterpretation of the events.77 By making this allusion, the implicit 
message is intended to portray Jesus as the new Adam, who was the first gardener.78  The passion 
story of Jesus can also be used to demonstrate the Adam Christology found in the Gospel of John. 
The Fourth Evangelist introduces Jesus as 'the man,' as opposed to a title. According to Brown, 
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both of these allusions clearly demonstrate that John intended to suggest the concept of recreation 
to his readers through his writing. 
 A few days after his resurrection, Jesus appears to his disciples and grants them peace. 
Another allusion to the creation story can be found in this section, where Jesus breathes on his 
disciples and instructs them to "receive the Holy Spirit." Brown argues that all of the commentators 
saw this scene as a reenactment of the moment in Genesis 2:7 when God breathes the breath of life 
into Adam. It is the same verb that is used in both places, which is to breathe. The majority of 
scholars believe that John is attempting to communicate something to his readers about the act of 
recreation.79  An even stronger allusion is made in Ezekiel 37:9, where God breathes on his people 
for the purpose of recreation.80 
 We've already seen the connection between the resurrection story in the Gospel of John 
and the creation story in the book of Genesis, thanks to the setting of the story in the Gospel of 
John. Additionally, Jeannine Brown identifies evidence to support the resurrection activity in the 
Gospel of John by pointing out the time in which the resurrection occurred. God takes a day of rest 
on the seventh day, according to Genesis 2:2-3. The story of the resurrection begins on the eighth 
day in this location. On the eighth day of the week, he believes, the creation's renewal is 
symbolized by the suggestion that a new week has begun.81  
 She attempts to demonstrate this connection by quoting from Justin Martyr: “Furthermore, 
the precept of circumcision, which required you to circumcise your offspring on the eighth day 
without fail, was a type of the true circumcision, by which we are circumcised from error and 
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80 J. Suggit, “Jesus the Gardener: The Atonement in the Fourth Gospel as Re-Creation,” Neotestamentica 33, no. 1 
(1999): 163. 
81 BROWN, “Creation’s Renewal In the Gospel of John,” 283. 
41 
 
wickedness through our Lord Jesus Christ, who rose from the dead on the first day of the week.” 
She concludes by saying: “For the first day of the week, while it remains the first of all the days, 
it is referred to as the eighth day of the week, based on the total number of days in the cycle, and 
yet it remains the first day of the week.”82 
 She uses the letters of Barnabas to illustrate the same point: "Moreover, the Lord says to 
them, "Your new moons and your Sabbaths I am unable to endure." Interpreting them Barnabas 
writes that the current Sabbaths are unacceptable to the Lord, but the one whom he has created 
will give rest to all things and mark the beginning of an eighth day, which will mark the beginning 
of a new world, that will be acceptable to him. As a result, Barnabas says, let us also rejoice on the 
eighth day, on which Jesus rose from the dead, was manifested, and ascended into Heaven, as he 
did on the first. (See Barnabas' Letters, 15:8-9)83 
 Fourth Gospel begins with the beginning of time (1:1) and is well-known for its use of 
apocalyptic language to speak about the last day and the end of time. The broadest possible 
temporal horizons are thus opened up in this manner. Nevertheless, in John's Gospel, there is a 
connection made between the cosmic drama of the creation of the world and the end of the world, 
which is the fate of a historical person, namely, Jesus of Nazareth. This story is told in the form of 
a tragedy, in which the hour of Jesus is identified with the crucifixion through the use of a 
significantly slowed narration (12:23, 27). After saying "it is finished" on the cross, it appears that 
not only Jesus' life, but also time itself has come to a complete stop and is at its conclusion. In 
addition to being a new beginning, the hour of death is also a point of transition.84 
 
82 Martyr Justin, Dialogue with Trypho, Fathers of the church. Selections ; v. 3 (Washington, District of Columbia: 
Catholic University of America Press, 2003), 63. 
83 Brown, “Creation’s Renewal In the Gospel of John,” 284. 
84 Zimmermann, “Eschatology and Time in the Gospel of John,” 305. 
42 
 
 The hour of Jesus' death is marked by the darkening of the sun, which evokes a common 
image of the end of the world in the Synoptics, whereas the Gospel of John speaks of doxa, which 
identifies the visible, perceptible 'glory of the Father.' Despite the fact that crucifixion was socially 
and culturally associated with the death of a criminal, the Gospel of John explicitly refers to it as 
being ‘lifted up.’ (John 18:36) (12:32, 34). The parable of the grain of wheat illustrates how life 
can emerge from the ashes of death (12:24). At the cross, a paradoxical reversal of known values 
occurs, as well as a revolution of the known temporal system, both of which occur simultaneously. 
Darkness is described as glorious light, denigration is described as lifting up, and the end is 
described as a new beginning all at the same time. With the resurrection of Jesus (John 20), death 
is transformed into new life, which can then be witnessed and experienced in the sharing of a meal 
with the victorious one (John 14, 21).85 
3.3. The Temporary Messianic Kingdom and Inaugurated Eschatology 
 In some early Jewish apocalypses, according to Alexander E. Stewart, the concept of a 
temporary messianic kingdom as a transitional period between the old and new epochs is included 
as a transitional period. Although this concept receives a great deal more attention in later rabbinic 
literature, there is enough evidence to suggest that the earliest Christians were familiar with the 
concept, according to some scholars. His research examines the earliest evidence in Second 
Temple Jewish literature, and he argues that the concept of a temporary transitional messianic 
kingdom provided the earliest Christians with some of the conceptual resources they needed to 
understand Jesus' ascension and the delay of the parousia, as well as the concept of a temporary 





 It was the pre-existing Jewish concept of a transitional messianic kingdom that was 
combined with Ps 110:1 by the earliest Christians in order to interpret the present time in terms of 
Jesus' temporary and transitional rule and kingdom, a concept that is still prevalent today. The 
expectation of a temporary messianic kingdom in the Second Temple period laid the groundwork 
for early Christian inaugurated eschatology, and the unexpected interval between the inauguration 
of the new age and the final consummation was perhaps not quite so unexpected as it first 
appeared.86  
 The delayed return of Christ was widely regarded as a source of contention among the early 
Christian congregations. All of the expectations were dashed. Some of Jesus' followers and 
disciples died, but the end did not come. During this period of great disappointment, John's Gospel 
preached the unknown glory of Jesus. According to Thomas R. Schreiner, the unexpected gap 
between Jesus' resurrection and the final resurrection was well explained by the phrase “already 
inaugurated but not yet consummated.”87  
 C.K. Barrett argued that it was the eschatological understanding of John that enabled 
Christianity to survive the trauma of the Church's disappointment and struggle over the non-
fulfillment of its expectation of the imminent return of Jesus. It owes a debt of gratitude to John's 
contribution to eschatological thought for its ability to live with the tension of both realization and 
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hope.88 This can be explained by the two different passages from the Gospel of John. The first is 
the farewell discourse and the second is the raising of Lazarus.  
 When it comes to illuminating the evangelist's temporal understanding, the farewell 
discourses are particularly valuable. The situation following Jesus' departure, i.e., after his death, 
is described in his discourses. However, despite the fact that this situation is urgent and causes 
uncertainty for the disciples, Jesus' departure from the scene is considered necessary (John 16:7) 
in order for the disciples to be fully brought into the truth. A common interpretation of this scene 
has been that it represents the Johannine Community's post-Easter reality projected into a pre-
Easter context.89 Jesus has already been crucified, and the community has been expelled from the 
synagogue (9:22; 12:42; 16:2), feels under stress, and may even be experiencing persecution (9:22; 
12:42; 16:2). (15:20; 16:2). For those who are faced with uncertainty, a pragmatic move such as 
retrojecting the present into the past and the time of Jesus is made in order to provide them with a 
new perspective on their future. It is through a retrojected narrative that the evangelist expresses 
his or her current situation as well as a vision of the future.90 
 From the perspective of the farewell discourses and their specific post-Easter hermeneutic, 
it is possible to deduce the narrative strategy of the entire Gospel.91 The post-Easter faith is 
projected into the pre-Easter narrative through comments made by the narrator (2:22), and 
confessional statements made in 'I' or 'we' formulations (1:14; 21:24). This is due to the fact that 
the story of Jesus is regarded as being relevant to both the present and the future. As a result, the 
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Gospel itself serves as a vehicle for revealing the future. A concentration of the fusion of temporal 
eras and of time can be observed through the use of the Paraclete.  
 According to one interpretation, the Paraclete plays an especially important function as an 
assurance of the ongoing validity of Jesus' work and truth. As a reminder of all things, he will 
teach and bear witness , and at the same time, he will guide you into all truth and declare what is 
yet to come (14:26; 15:26; 16:13). Consequently, the Paraclete takes up the task of comforting and 
standing alongside the downcast and oppressed Johannine community (16:6, 33), a function that 
is already indicated by his name. The Johannine community is downcast and oppressed, and the 
Paraclete is called upon to assist them. The preaching of Jesus at his farewell discourse enables 
the early Christian believers to overcome the confusion and struggle that had been caused by the 
delayed parousia.92 
 In John's writings, it is asserted that the absence of Jesus was of critical importance to his 
audience, whose unity was threatened by persecution and whose faith in Jesus' return at the end of 
the world was becoming increasingly frail. The apostle John responds by employing a two-pronged 
strategy to provide consolation for his flock: first, he deals with Jesus' absence by presenting the 
Holy Spirit as a beneficial presence of Jesus in their midst as we have already discussed; and 
second, he strengthens their resolve in the face of death by emphasizing the resurrection to life on 
judgment day as a present guarantee for those who believe in Jesus. Because these are distinctive 
aspects of John's presentation, the question arises as to whether other characteristics of his work, 
such as his use of the gospel as a vehicle for communication, could be plausibly interpreted as part 
of the same process of meeting the needs of his readers as these two aspects. As a result, the 
 
92 Zimmermann, “Eschatology and Time in the Gospel of John,” 298. 
46 
 
emphasis shifts back to the Lazarus story, which is prominently featured as the centerpiece of the 
Gospel, and to a possible explanation for those aspects of it that were the subject of the previous 
study.93  
 According to Alexander Stewart, the coming of Messiah was a transitional period that 
combined the characteristics of two periods, namely the old age preceding the coming of Messiah 
and the future age that would follow after the judgment. According to him, it was not difficult for 
the earliest Christians to come up with an explanation for the delayed Parousia because they were 
expecting a transitional kingdom that would be brought about by Messiah at the time. This 
kingdom was a pre-existing concept that would be established between the enthronement of the 
Messiah and the final consummation of the covenant with the Jews. The early Christians, he 
argued, took their cue from Psalm 110:1, which predicted that the Messiah would be enthroned in 
his kingdom in glory and exercise his reign until he makes all the kingdoms of the earth his 
footstool.94  
 Let us look into some of the writings from the Jewish literature where there is a clear 
expectation for a transitional messianic kingdom. This will surely help us to realize that the early 
Christians were aware of a transitional messianic kingdom.   
 The book of Jubilees speaks about the period where there will be healing, blessing, and 
longevity in preparation to enter into the eternal state. "And the Lord will appear before all men's 
eyes, and they will recognize me as the God of Israel, the Father of all the children of Jacob, and 
King on Mount Zion for all eternity," the Book of Jubilees says. As a result, Zion and Jerusalem 
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will be declared holy.' On that same day, the angel of the presence who went before the camp of 
Israel, took from the law the tables of divisions of years from the time of creation, as well as the 
testimony of the weeks of the jubilees, according to the individual years, according to all the 
number of the jubilees according to the individual years, from the day of new creation when the 
heavens and the earth will be renewed, as well as all their creation (Jub 1:27-29) 
 According to the writings from Jubilees, a vision about a transitional period and temporary 
kingdom are introduced to the reader. A renewal of the old creation will take place for healing, 
peace, and blessing. A new kingdom will be inaugurated on the earth which will be a messianic 
kingdom and all those who are faithful to God will be enjoying the special blessings of the 
kingdom. 
  "And all their days they shall complete, and they shall live in peace and joy," says the book 
of Jubilees, "and there shall be no Satan nor any evil destroyer," because "all their days shall be 
days of blessing and healing." So, the Lord will heal His servants, and they will rise up and 
experience great peace, as well as drive their adversaries from the field of battle. They will see and 
be thankful, as well as rejoice with great joy for all eternity, as they witness all of their judgments 
and all of their curses being pronounced against their enemies. And their bones will rest in the 
earth, and their spirits will be filled with great joy, and they will realize that it is the Lord who 
executes judgment and shows mercy to hundreds of thousands of people, as well as to everyone 
who loves Him. (Jub 23: 28-31)  
 Jubilees also refer to the consummation of the newly inaugurated kingdom at the end of 
time. All those who serve the Lord will be blessed with new life and healing as a result of their 
sacrifice. They will rise to experience true peace in the Lord's eternal kingdom when the time 
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comes. When the time comes, all of their adversaries will sit as judges, and those who serve the 
Lord will be exempt from the judgment. Those who love God will receive mercy from the one 
who is responsible for carrying out the judgment.  
 According to Alexander Stewart, 1 Enoch 85-90 contains a vision of the animal kingdom 
as an allegory for the human kingdom, which is explained by the author. The world history of 
humans, as represented by animals, can be found in this section. Apocalypse of the Animals is one 
of Enoch's dream visions, in which Enoch sees the entire history of humankind unfold in front of 
him, from Adam and Eve to the final messiah. The author of the Animal Apocalypse made the 
decision to portray all of the characters as animals. Immediately following the judgment, the 
messianic figure, who is depicted as a snow-white cow, appears in the scene. All of the beasts and 
animals were terrified of him. With time, all of those animals and beasts are transformed into 
messianic figures, as the story progresses.95  
 There is a reference to a temporary messianic kingdom in the Psalms of Solomon, which 
speaks of a Messiah who is active on earth to restore Israel for a limited period, according to the 
Bible. Psalms 17 and 18 contain phrases such as "in his days," "in those days," and "the coming 
generation," which all allude to a messianic temporary kingdom, according to tradition.96 
 Also in the Dead Sea Scrolls, we can see that there is an expectation of a royal Messiah. 
The appearance of an anointed one who will lead Israel back to its former glory is depicted in 
4Q521. There is also a reference to the final judgment and resurrection at the end of time. This 
fragment is titled "Messianic Apocalypse" in the original Greek.97 This text contains three features 
 
95  Stewart, The Temporary Messianic Kingdom, 261. 
96  Stewart, The Temporary Messianic Kingdom, 262. 
97  Stewart, The Temporary Messianic Kingdom, 262. 
49 
 
of apocalyptic beliefs. The text speaks of a single Messiah figure who will rule heaven and earth. 
Secondly, it mentions in the clearest language the expectation of the resurrection of the dead during 
the time of this Messiah. Thirdly, it contains a parallel with the Gospels for identifying the signs 
of the Messiah.  
 4Q246 also points out the same references for the eternal kingdom. There is a clear 
reference to the Son of God who will rule over the earth and judge people and nations.98  
1. He will be called the Son of God, and they will call him the Son of the Most High like 
the sparks 2. that you saw, so will be their kingdom, they will rule several years over 3. the 
earth and crush everything, a people will crush another people and nation will crush nation. 
4. until the people of God arise and make everyone rest from warfare. 5. Their kingdom 
will be an eternal kingdom, and their paths will be righteous. They will judge 6. the earth 
with truth, and all nations will make peace. The warfare will cease from the land, 7. and all 
nations will worship him. The great God will be their help, 8. He Himself will fight for 
them, putting peoples into their power, all of them 9. He will cast them away before 
him, His dominion will be an everlasting dominion and all the abysses.99 
3.4. Conclusion 
 Exactly this is the crux of the problem in the eschatology of the Gospel of John. The 
kingdom of God is the eschatological victory over the world that will occur in the future, but it is 
also a current event. The scholars continued to argue that the  kingdom of God cannot be both 
future and present at the same time. How can a future apocalyptic order be conceived as being 
present in history? What does it mean to think of Jesus' mission as heralding the beginning of the 
time of fulfillment of the Old Testament hope, while the time of consummation is still in the distant 
future?  
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 It has long been the belief of many scholars that they must choose one point of emphasis 
and leave the other as a secondary concern. Those who adhere to a futuristic interpretation of 
eschatology maintain that Jesus was implying that the age of fulfillment was close at hand, so close 
that its signs and powers could be felt, but that the kingdom itself was not present. Others have 
reinterpreted eschatology or attributed it to a misinterpretation of Jesus' message of a fully realized 
eschatology on the part of early Christians. However, in the eschatology of the Gospel, both 
principles—the present and the future—play an important role. The school of inaugurated 
eschatology asserted that the age of fulfillment is not only close by but is also taking place at 
present. Nonetheless, apocalyptic consummation will take place in the future.  
 It has been one of the most important tasks of modern biblical theology to search for a 
solution to the problem of how the kingdom can be both future and present at the same time in 
order to preserve both sets of sayings-those of present fulfillment and those of future 
consummation. Eschatology, in its dynamic and existential meaning, we believe, holds the key to 












SPATIAL/VERTICAL APPROACH IN THE FOURTH GOSPEL 
4.1. Introduction 
 The temporal categories of eschatology in the Gospel of John were discussed in depth in 
the previous three chapters. In the first chapter, we attempted to explore the futuristic components 
of the Fourth Gospel, with a particular emphasis on the temporal category of eschatology. The 
opposing concept of realized eschatology was discussed in the second chapter, with the temporal 
category once again serving as the primary focus of attention. The third chapter provided a 
synthesis of the first and second chapters; however, the overall focus was maintained throughout. 
They have a significant horizontal orientation in the sense that they take into consideration the 
time orientation of salvation and judgment, the dichotomy between the present and the future, and 
other aspects of the eschatology of the Gospel of John, among other things. Researchers such as 
Raymond E. Brown, Rudolf Schnackenburg, and Wayne Meeks, on the other hand, have proposed 
a supplementary line of inquiry. As a result of their investigation, they have discovered that the 
Gospel of John contains significant vertical components that are intertwined with the text's 
horizontal characteristics.  
 It is not the purpose of this chapter to discuss the temporal features of the Gospel of John; 
rather, the focus will be on the spatial/vertical features and their impact on the interpretation of 
eschatology in the Gospel of John. This chapter will argue that the temporal characteristics of 
52 
 
John's Gospel are insufficient by themselves to convey the eschatology of the Gospel. They are 
only capable of explaining horizontal dynamics that are time-oriented in nature. However, the 
Gospel of John incorporates extensive spatial characteristics into its theology, in contrast to other 
Gospels. I will begin by discussing the history of scholarship, with a particular emphasis on the 
arguments of three major scholars: Rudolf Schnackenburg, Raymond Brown, and Wayne Meeks, 
among others. Second, I will make an attempt to explain the main spatial/vertical dualistic concepts 
found in John's Gospel, such as descent/ascent, heavenly/earthly, and above/below. Both the Holy 
Spirit and the Johannine community, two major themes in John's Gospel, will be explained in 
greater detail in the remaining two sections. 
4.2. History of Scholarship 
4.2.1. Rudolf Schnackenburg 
 In the opinion of Rudolf Schnackenburg, spatial categories predominate in the thought of 
the Fourth Evangelist, which contrasts the world below with the world above and sees salvation 
as a goal in the celestial world. However, he believes that this world is not being compared to the 
world to come, but rather to the world above, the realm of God, which is distinct from the world 
of sin and unbelief.100 Rather than temporal hope for a new age or period in history, the essential 
notions of salvation and judgment in John's Gospel are expressed in terms of transcendence and 
contact with the celestial sphere. He goes on to say that the concept of an earthly and heavenly 
world, as well as the descent and ascent of the Son of Man, will provide a satisfactory response to 
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the questions of what it means to be human, what is the source and destiny of the human being, 
and what the disciples should strive for.101 
 Schnackenburg examines the coexistence of future and present eschatological statements 
in the Gospel of John in Excursus 14 of his commentary. Despite the fact that Schnackenburg finds 
no evidence of Johannine polemic against the type of traditional future eschatology represented in 
the synoptics, he does find evidence of a radical reorientation that employs different intellectual 
features in the theology of the Fourth Gospel: The horizontal-temporal perspective is reoriented 
by a vertical perspective.102 And this reorientation reflects a concern for the individual's existential 
situation and ultimate fate. The present union of believers with their Lord is the primary and 
controlling idea in Johannine eschatology. In a break from traditional scholarship, he responds to 
the ideas about the earthly and heavenly realms that play an important role in the eschatology of 
the Gospel.103 
 It is impossible to overstate the significance of Schnackenburg's observation that the 
vertical perspective has displaced the horizontal, temporal perspective. For the Gospel of John, 
this means that transcendence and communion with the heavenly sphere, rather than temporal hope 
for a new age or period in world history, determines its way of thinking, which serves as the 
backdrop against which this document formulates central concepts like salvation and judgment. 
Not that the Gospel of John lacks a temporal perspective, with a particular emphasis on Jesus' hour 
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and the significance of his coming in the history of salvation, but rather that it does so in a more 
limited way.104 
 Traditional Christian concepts and values, however, gain new meaning within the 
Johannine intellectual reorientation, as Schnackenburg calls it. When Schnackenburg defines life 
in the Gospel of John, he affirms that in John, ‘this world’ is never contrasted with the ‘world to 
come,’ but rather with the world ‘above’ (cf. 8:23), God's sphere, which is separate from this world 
of sin. When it comes to the Johannine appropriation of the idea of a parousia, he says, “the idea 
of the parousia recedes; entry into the heavenly world to see Jesus' glory (17:24) is more important 
and to some extent takes over the function of completion which had previously been attributed to 
the parousia and the events of the end.”105 
 Schnackenburg suggests that “the distance from ‘this world’ is considerably greater,” and 
that there is certain “detachment from the world”106 and an “individualism of salvation”107 as 
symptoms of the conceptual reorganization. In his opinion, It is worth noting that this 
“above/below” frame of reference is more influential than (and does not contradict) Dodd's 
proposed “this age/coming age” perspective. When attempting to explain the Johannine 
juxtaposition of present and future statements of the Gospel of John's faith, biblical scholarship 
must take this vertical, spatial reorientation into account. From this point of departure, we must 
attempt to describe the Gospel of John's theology.108  
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4.2.2. Raymond Brown 
 According to Raymond Brown, John uses the incarnation to ignite a vertical approach to 
redemption in a variety of ways as it was explained by Schnackenburg.109 In his opinion, the 
verticality in the Fourth Gospel implies that there are two worlds: heavenly and earthly. The earthly 
world is the shadow of the heavenly world, according to Brown, and worldly existence is the fallen 
existence of the divine one. Brown argued that the salvation is made possible only by entering into 
the heavenly realm and this can happen only when someone from that world come down to this 
earthly realm and make us free from the worldly existence.110  
 According to Brown, in many ways, the Gospel of John reveals a vertical approach to 
salvation, which was catalyzed by the incarnation of Christ. Descended from heaven (3:13) the 
Word was made flesh (1:14), both with the purpose of bringing salvation to those who believe in 
him (3:13). When he is lifted up toward heaven in death and resurrection, he achieves the pinnacle 
of his professional life and draws all people to himself (12:32). John maintains a constant contrast 
between two worlds: one above the earth, the other below it (3:3, 31; 8:23), a distinction that is not 
merely physical in nature, but qualitative as well; a world that belongs to the Spirit, and a world 
that belongs to the flesh (3:6; 6:63). "Eternal life," as Jesus refers to it, comes to the people of this 
world from the other world, and death has no power over this new life brought by Jesus (11:25). 
Whatever is given by Jesus is eternal and it cannot be destroyed. Rather than ordinary water, Jesus' 
gifts are "real," that is, heavenly gifts: he is the "real" water of life, as opposed to ordinary water 
(4:10-14); he is the "real" bread of life, as opposed to perishable bread (6:27); he is the "real" light 
 
109 Brown and Moloney, An Introduction to the Gospel of John, 236. 
110 Ibid., 235. 
56 
 
that has been brought into the world (3:19). These characteristics, which indicate a salvation that 
is both atemporal and vertical in nature.111 
4.2.3. Wayne Meeks 
The opening line of Wayne Meeks' 1972 article, "The Man from Heaven in Johannine 
Sectarianism," describes the vertical orientation of the Gospel of John from its beginning to its 
conclusion. However, he restricts the scope of his investigation to determining the social 
significance of the Johannine emphasis on Jesus as God's sent one.112 
 Meeks begins by looking at the motif of descent and ascent, which is very common in the 
Gospel of John. He points out that the first time the verbs ascending and descending appear in the 
Gospel is in John 1:51, which, not coincidentally, is also the verse in which the title "Son of Man" 
is introduced. The second time they appear (the descent/ascent motif and the Son of Man motif), 
they do so in the same sequence: Interestingly, in 3:13, Jesus makes the startling statement that no 
one else has ascended into heaven except the one who came down from heaven, the Son of Man. 
In light of the fact that the seer or prophet frequently ascends into heavens and descends in order 
to bring revelation of the mysteries and interpretation of those mysteries, as J. J. Collins points out, 
this statement is surprising.113 As a result, according to Meeks, Jesus' statement appears to be a 
polemic against the claim of prophets and seers that they have received revelations during their 
apocalyptic “heavenly journeys.”114  Jesus is the only one who has access to the secrets of the 
heavenly realm. Furthermore, he alone is the bread that descends from heaven, which not even 
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Moses could provide (6:31-33); he alone knows where he came from and where he is going 
(8:14).115 
 Aspects of the Fourth Gospel's narrative are heavily based on the above/below, 
descent/ascent, present/future dichotomy, and these are reflected in a variety of other ways. And 
the Son of Man is the only figure who has the ability to both descend and ascend. According to 
Meeks, it is essential not only to describe this descending/ascending motif but also to determine 
its function within the Gospel of John, which he correctly points out. A parallel between the 
Johannine Jesus' claim to be the only one who descends/ascends and the claim of the Johannine 
community that they are not of this world is very important matter to be considered. As Jesus 
ascended to the Father, now, the Johannine community also will be raised from this world below 
to an existence above.116 
 According to Wayne Meeks, the motif of descent/ascent is at the heart of the Johannine 
polemic with the Judaism of the time. Similar to how the Word became flesh and came into this 
world only to be rejected by his own people (John 1:10-11), those who believe in him are born of 
God (1:13) or from above (3:3) and are no longer of this world (John 3:3). (17:16). Because they 
are not among Son's sheep, the Jews who rejected Jesus and have now done the same to the 
Johannine Christians are not from God, but rather from their father the devil (8:42); they do not 
believe because they are not among Son's sheep (10:26). Those who believe in Jesus, on the other 
hand, hear his voice, know who he is, and follow him (10:27). Consequently, in contrast to 
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organized Judaism, the motif of the exclusive man-come-from-God legitimizes the exclusivity of 
the Johannine community as God's children by legitimizing their status as God's children.117 
 A convincing explanation of the sociological function of the descent/ascent motif has been 
provided by Wayne Meeks. It is important to note, however, that Meek's description of the vertical 
dimension of the theology of the Gospel is heavily reliant on the Son of Man's descent and ascent. 
As an added bonus, Meeks investigated the social ramifications of the Gospel's vertical orientation. 
It is still necessary to conduct a more in-depth investigation into its theological ramifications, as 
well as the possible historical contexts and literary traditions that influenced the Johannine 
approach.118 
4.3. Heaven-World; Above-Below; Descent-Ascent 
 One of the fundamental theological referents in John's Gospel is the juxtaposition of two 
spatial realms or spheres. This contrast is introduced in the prologue. There was the Logos (1:1) 
from the beginning, which 1:1-4 identifies with God, life, and the light of all people. There's also 
the sphere of the world, which differs from the realm of the logos/life/light in that it was created 
by the logos/life/light, just like everything else (1:3,9). Given that the world was created by light, 
the division between God and the world isn't always one of two opposites. When looking at things 
"vertically," the Johannine manner of looking at things leads to a contrast between two realms: the 
earthly and the heavenly. This is perhaps where we may get a basic explanation of the phrases 
"earthly" and "heavenly."   However, in this case, it is not a question of contrast, but of degree. 
The "heavenly" transcends and overshadows the "earthly."119 The distance between God and the 
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world, on the other hand, is reinforced since, despite the fact that light created the world, the light 
was coming into the world, but the world was unaware of the light. He came to his people, but his 
own people did not welcome him.120  
 In my opinion the Gospel of John has such a strong spatial/vertical feature in its theology 
and Christology which can be explained by two examples. John the Baptist declares in 3:31, “He 
who comes from above is above everything; he who comes from the earth belongs to the earth and 
speaks about earthly matters.” The opposition above/below here is not one of above/world but 
above/earth. Jesus is the one who comes “from above,” and John the Baptist is the one who comes 
“from below.” In referring to John the Baptist, the evangelist has avoided using phrases that signify 
belonging to the world (which he uses in 8:23; 15:19; 17:6; 18:36) and has instead substituted 
“from the earth.” This is because “world” will almost always be used as a technical word to signify 
a lack of belief in the Gospel, whereas “from the earth” does not always have that negative 
connotation.121 
 In 3:12, there is a comparable contrast between heavenly and earthy things. Because Jesus 
has already told Nicodemus “earthly things” and Nicodemus has failed to understand them, Jesus 
claims he cannot convey heavenly things to him. Most commentators see “earthly things” as prior 
prophetic revelation and the Scriptures, which are already available to anybody. As the Son of 
Man's descent/ascension schema will show, only Jesus can speak about heavenly things because 
he is the only one who has descended from heaven above. The earthly things, on the other hand, 
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are those that are already available through the Scriptures and Israel's religion. John the Baptist is 
a messenger of a message of repentance that is currently present on the earth.122 
 The prologue has established one of the Gospel's major theological characteristics: there is 
a gap between God and the world, evident in the fact that the world does not know and has not 
received God. God, on the other hand, will be constantly engaged in a spatial endeavor, attempting 
to bridge the gap between the celestial sphere and the world. This God-world split and divine 
endeavors to connect the two worlds are described by vertical, spatial categories.123 Above, below, 
heaven, world, ascend, and descend are examples of these categories.124 
 When the pair above/below emerges again, the negative overtone of the phrase “from the 
world” becomes obvious (8:23). “You are from below, I am from above; you are of this world, I 
am not of this world,” the Johannine Jesus tells his audience. They are in this world because they 
do not believe in Jesus, and as a result, they will perish in their sins (8:24). Being from the world 
is to be from below, and eternal life can be obtained by believing in the one who comes from above 
and being born from above.125 The terms “from above” and their implicit or explicit opponent 
“from below” have an intense vertical, spatial quality in all of these circumstances. Life, light, 
bread, water, and the Holy Spirit are divine gifts from the Father above. Except for the Johannine 
Jesus, whom God sent to the world, no one else has made these blessings available in the world. 
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Similarly, only the Father has the authority to pass judgment. The Father, on the other hand, has 
given the Son, his representative in the world, with the task of enacting judgment in the world.126 
 The Gospel of John contains no speech that describes the ethical behavior required to 
receive heavenly benefits and escape condemnation. However, Jesus is sent by God to reveal the 
Father by his words and deeds. Those who trust in the Father and the Johannine Jesus as the Son 
of God will receive blessings from Jesus that would otherwise be unavailable to them. Believers 
are currently in the world, but owing to the Johannine Jesus, they will one day be in the heavenly 
dwelling places for which Jesus is preparing (14:2-3). Even if they are in the world, they are no 
longer a part of it as they are born from above (15:19; 17:14-16). This is made possible by the 
Johannine Jesus, who has come as the effective link between the heavenly and earthly spheres.127 
 
4.4. Vertical Dimension of the Holy Spirit  
 The Johannine Jesus, as previously shown in the preceding section, works as a conduit 
between heaven and earth. If we use Johannine terms, Jesus's work is done when he is “glorified,” 
which means that after dying and being resurrected, he goes back to his Father (17:1, 13:3, 16:5, 
16:10). According to the Gospel account, following Jesus’ exaltation, the spirit is expected to have 
a greater role in bridging the traditionally Johannine division between heaven and earth (14:16). 
Believers will be filled with the Holy Spirit, which will flow from their hearts like “rivers of 
flowing waters”128 once Jesus has been glorified, according to John 7:38-39. Because the world 
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does not know the Father, the Spirit is separated from the world in the same manner that heaven is 
separated from the world: the world does not know the Father (see 1:10; 8:19, 55; 16:3). Because 
it is unable to see or understand the Spirit, the world is unable to receive him or her. It is also 
important to note that the Johannine concept of the Spirit runs counter to the Johannine notion of 
descent/ascent action of the Johannine Jesus. Johannine Jesus, Holy Spirit, and the Johannine 
community (in the following section) become a bridge between the heavenly and the worldly 
realm.  
 This vertical divide between heaven and earth serves as the proper backdrop for the 
understanding of the Spirit in the Gospel of John. The same vocabulary that was used to describe 
Jesus' ascension and descent also serve to indicate the vertical dimension of the Holy Spirit. In 
1:32-33, the verb is katabaino used in reference to Jesus' descent/ascent between the two spheres 
of heaven and earth.129  This signifies the descent of the Holy Spirit upon Jesus, allowing John to 
recognize him as the one sent by God to reveal himself.  
 Following Jesus' ascension, the Holy Spirit is entrusted with the task of carrying on Jesus' 
ministry. It is necessary for a Johannine believer to be born "from above" (3:3) in order for him or 
her to be a child of the Spirit (3:5-8).130 The Holy Spirit gives life (6:63) and is given to the believer 
as an Advocate (14:16), who will remain with the believer forever after Jesus has died and gone 
to his heavenly reward. The Holy Spirit will perform the same function as before, instructing and 
reminding believers of everything Jesus has said (14:26).131 The Holy Spirit will bear witness to 
Jesus' divinity and will empower believers to bear witness (15:26-27). God's Spirit will persuade 
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the entire world of the reality of sin, righteousness, and judgment (16:8) Several things that Jesus 
could not tell the disciples because they were unable to bear them at the time, but the Spirit of truth 
will lead believers to the fullness of truth because he will tell of the things that he will hear from 
Jesus himself (16:13). To glorify Jesus by taking what is Jesus’ and declaring it to the disciples, 
the Holy Spirit will reveal things that will take place in the future to the believers (16:13-14).132 
 When it comes to the Johannine Jesus, R. Bultmann refers to him as "the Revealer without 
revelation." It is clear from the description of the Spirit's role provided above that it is actually his 
mission to teach and proclaim to the disciples the things that are yet to be revealed by the Spirit of 
truth.133 
4.5. Vertical Dimension of Johannine Community 
 This section of the chapter provides an excellent opportunity to reflect on what we've 
learned thus far.  The theological framework of Gospel of John has a strong vertical and spatial 
orientation, which is characterized by the dichotomy between heaven and the world as we have 
already seen. The world is in the darkness according to the Johannine Jesus because it doesn't 
know how to access the life that the Father provides for those who seek it because it doesn't 
understand the sphere of heaven or the Father. Over and over again in the Gospel of John the 
Johannine Jesus speaks about descending and ascending from one realm to the next, serving to 
connect those on earth who love the Father through the Son to the heavenly realms through which 
he was sent. Holy Spirit continues to disperse heavenly blessings and aid believers after Jesus 
ascends to the right hand of God the Father.  
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 Three aspects of the depiction of the Johannine community’s spatial orientation should be 
noted. To begin with, they were created "from above" and as a result, are now considered to be 
aliens by the rest of humanity (Jn 17:16). Two: They're given a mission and sent out into the world 
just like Jesus was, with help from the Holy Spirit. Third, when they've finished their task, they'll 
ascend to the heavenly places that Jesus had already prepared.134 True believers’ faith in Johannine 
doctrine makes them “born from above” (3:3). They become alienated from their own selves as a 
result of being rejected by a society that despises them for being different (15:18- 19). On account 
of their non-worldliness, Jesus says that the world despises those who follow him (Jn 17:14-16). 
Therefore, Jesus prays to God to keep them safe from the evil one rather than remove them from 
the world.135 They must stay in the world because they, like Jesus, have been sent there. A new 
commandment was added to the mission: the disciples were to love one another as Jesus loved 
them so that everyone would know they were in fact Jesus' disciples. On this mission, the disciples 
received a new commandment: they were to love one another as Jesus had loved them so that 
everyone would know they were really Jesus's friends and not just followers (13:35). Christ says 
he is sending them into the world in the same way the Father sent him in both 17:18 and 20:21. 
 The Holy Spirit aids Christians in their mission to spread the gospel, as was proposed in 
the previous section. Because Jesus is departing to be with the Father, the Spirit he will send after 
he is glorified will enable believers to carry out works greater than those that Jesus carried out 
himself (14:12). Christians, not disciples, are the ones chosen and appointed to bear much fruit for 
Jesus' sake (15:15-16).  
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 Once they've accomplished their mission, believers will join Jesus in ascending to where 
he is now. Only in 20:22-23 does the Gospel of John mention forgiveness of sins as part of the 
Holy Spirit's commission to believers (see also 20:21). Salvation is primarily focused on receiving 
eternal life and being exalted to the Father, not on forgiving others. Those who serve Jesus and 
follow his example will be honored by the Father, as Jesus promises in John 12:26. As a result of 
his ascension, Jesus promises in 12:32 that even though it will take place "later," he will draw all 
believers to himself (13:36). It is recorded in John 14:3-6 that Jesus goes to prepare a place for his 
disciples so they can join him in the presence of his Father, where he is (14:6). Also, in Chapter 
17, Jesus' prayer, he asks that those whom the Father has given him may be present where he is 
and witness his everlasting glory (17:24). It is confirmed in all of these writings that the followers 
of Jesus travel from earth to the heavens above, where Jesus resides.136 According to the Gospel 
of John, Johannine believers are placed in a vertical, spatial framework by promising them a new 
origin from above in heaven, sending them on a mission below in the world, and announcing their 
future destiny in heaven. 
4.6. Conclusion 
 According to the findings of this chapter, the spatial backdrop influences the way in which 
the Gospel of John portrays Jesus, the Holy Spirit, and the believers. It is from above that Jesus 
comes, from which God sends him to make the Father manifest and to which he returns after 
completing his mission on the earth. With his descending/ascending movements, Jesus attempts to 
bridge the gap between heaven and earth, presenting himself as the only means of reaching the 
Father (14:6). After Jesus' glorification, the Spirit continues this mission, which the Gospel of John 
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depicts by making extensive use of a spatial language (1:32-33; 15:26, 14:26; 16:7, 13). Believers 
in Jesus are said to have been born "from above" (3:3), which is synonymous with being born of 
the Spirit (3:5-8). According to the Gospel of John, the Spirit gives life (6:63), testifies about the 
glorified Jesus (14:26), and empowers believers to bear witness (15:26-27). The spatial 
characteristics of the Spirit's portrayal are unmistakable in this work. Because they have been given 
the authority (1:12) to be adopted as God's children, Johannine believers are no longer of this world 
or of this world's lower ranks. This is what it means to be born "from above" (3:3). As a result, 
they are given the same mission as Jesus, which is to serve as a link between the world and the 
Father who sent him in order for others to come to faith in the Son and the Father who sent him 
(13:20, 35; 17:18; 20:21). Those who believe have eternal life in the present, and their final 
destination is the presence of the Father in his heavenly kingdom (14:1-3).  
 In summary, there is a spatial dimension that serves as a backdrop for the entire Gospel of 
John as well as for foundational concepts such as Christology, Pneumatology, and the portrayal of 
the faithful. In the next chapter, we will see how these vertical aspects in the Johannine theology 













 The first three chapters were analyses on the horizontal/temporal dimension of eschatology 
in the Gospel of John learning the previous theories from the history of scholarship namely, 
futuristic eschatology, realized eschatology, and inaugurated eschatology. In the preceding 
chapter, this investigation has concentrated on the vertical/spatial dimension of the Fourth Gospel, 
as well as the implications of this dimension for the eschatology of the Gospel. In this chapter, I 
propose that we gain a better understanding of the Johannine juxtaposition of present and future 
statements about salvation by combining the horizontal and vertical dimensions. This chapter must 
address a few critical questions that have arisen throughout this dissertation. How do the vertical 
and horizontal dimensions of the Gospel of John interact? Is one in opposition to the other? Can 
they be combined? How should these dimensions be combined?  
 The Fourth Gospel’s dominant vertical aspect of its theology expresses Jesus’ intervention 
through his salvific action, whereas the horizontal aspect establishes a relationship between Jesus’ 
intervention as well as the actions that were done before and after him. Using the spatial and 
temporal categories in the Fourth Gospel and my humble investigation into this new concept of 
realizing eschatology, I hope to be able to explain the Johannine eschatology in order to serve as 
a bridge between the various explanations of eschatology offered by modern theology. 
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 The Johannine Jesus, the Spirit, and the Johannine believers, I will argue, are all capable 
of bridging the heaven/world divide at any given time, allowing future salvation hopes to be 
realized in the present. I will demonstrate that enjoying eternal life in the present does not conflict 
with holding out hope for a future resurrection at the end of time because the concepts of eternal 
life and resurrection are not synonymous in any way. A believer's quality of life is determined by 
his or her ability to bridge the gap between the spiritual and physical worlds and maintain close 
contact with God. However, while this life in the spirit ensures the victory over physical death, the 
actual means by which physical death can be defeated is the resurrection of the body. Briefly stated, 
eschatology can be realized here and now. 
 We learned in the previous chapter how the Fourth Gospel clarified spatial categories in 
eschatology and how its teaching heralded the beginning of a new paradigm. According to 
Schnackenburg, concepts such as salvation and judgment are not determined by a temporal hope 
for a new age in the history of the world, but rather by communion with the heavenly sphere.137 In 
the Johannine eschatology, communion and oneness with God would rank as highly as possession 
of eternal life in terms of importance and significance. The goal of eternal life is not simply to 
overcome death, but also to overcome the entire world. Salvation and life are given to those, who 
have overcome the world and have been born from above, as a gift. Whenever we are looking for 
solutions to the problems that have arisen in the field of eschatology, my new theory of realizing 
eschatology suggests that we should combine both the features of  time and space in the Gospel of 
John and explain them as the present reality.  
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 Modern scholars such as Ferdinand Christian Baur, Albrecht Ritschl, and H.J. Holtzman 
believed that the Gospel of John contained only evidence for present eschatology. According to 
Bultmann, the Gospel of John was a near-ideal representation of present eschatology.138  
5.2. Existential Interpretation of Eschatology in the Gospel of John 
 Rudolph Bultmann sees the Gospel of John as a supporting text of the emphasis on 
eschatology's existential significance. He emphasized the present as the decisive point in history 
where one is encountered by the eschaton. This approach is carried out in an existential 
interpretation of New Testament eschatology.139  
 In his opinion, John believed that the eschatological events begin with the advent of Jesus 
and continue until the present time. In contrast to Paul, who uses Jewish end-of-the-world 
terminology, John employs Gnostic terminology. Duality in Gnosticism is usually understood in 
cosmological terms in reference to certain places in the Gnostic's world view as referring to light 
and darkness, truth and falsehood, and freedom and bondage. Bultmann, on the other hand, claims 
that John converted this a dualism of decision from a cosmological dualism. Humanity is forced 
to decide for God when faced with Jesus. Because Jesus is the revelation of God, this choice is 
unavoidable. As a result, the arrival of the revealer signifies judgment, and how people respond to 
revelation is crucial. Anyone who believes in Jesus as the revelation of God already has eternal 
life, having passed through judgment. Salvation becomes a radical present act.140 
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 Bultmann explains the Gospel of John as an anti-eschatological protest. Of course, he's 
aware of passages in John's Gospel that allude to an upcoming apocalypse (John 6:44; 6:54). 
However, he comes to the conclusion that these passages were added by a later editor and indicate 
cultic piety for sacraments. Other scholars have questioned the existence of a later editor, but the 
claim that Christian theology cannot exist without a future goal of history remains valid. A later 
generation felt it necessary to add the future dimension of history to John's original interpretation 
of Jesus' proclamation because the original writer of the John's Gospel appeared to have omitted 
an announcement about a future eschaton.141 
 Amos N. Wilder, on the other hand, not being a student of Bultmann, also emphasizes the 
impact of eschatology in the present. In his view, the future-directed mythological imagery of the 
New Testament can no longer be taken literally, as Bultmann argues. In his opinion, eschatology 
is that branch of mythology that deals with the future's unpredictability.142 Bultmann's 
interpretation, he says, has a non-historical individualistic character, which he believes reflects the 
current climate of pessimism.143 A realistic modern view of social process and social progress as 
measured by the whole story of man is not taken into consideration.144 Jesus foresaw a radical 
change in the existing order of things. Jesus recognized his role as both prophet and instrument in 
the coming of the new order, and he conducted himself accordingly.145 
 According to Wilder, Jewish ethics were still primarily geared toward preparing for the 
coming of salvation in the interim. However, with Jesus' arrival, the nature of ethics underwent a 
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sea-change. Having fulfilled the prophecy of God's redemptive action through Jesus, there was no 
longer a transition period. We are constantly redirected and energized along the path of his purpose 
by the dynamic vision of God in his historical activity. The rich symbolism of New Testament 
mythological eschatology, however, is something that Wilder is unwilling to give up because he 
believes it is essential to conveying and safeguarding the completeness of the message.146 
  By looking at Bultmann’s and Wilder’s approaches we must admit that the present-oriented 
aspect of eschatology is rightly highlighted by both of these thinkers. Eschatology isn't just about 
the 'last things,' but it's also deeply rooted in the here and now, as well. Both, however, appear to 
overlook the fact that eschatology determines the present as well as the future. The New 
Testament's future element, which in the end refers to the end of our particularistic and corporate 
history on this planet, cannot be fully expressed in strictly non-historical and existential categories 
or by taking it as a symbolic expression. Bultmann's individualistic approach is modified by 
Wilder, who connects it to contemporary ethical and social concerns. As a result, he provides a 
glimpse into eschatology's future. However, he interprets the symbolism in a way that leaves no 
room for moral or social dilemmas to be addressed. Symbols and the concept of a mystical 
kingdom of God cannot take the place of Jesus' call for a decision.147 According to the existential 
explanation of eschatology eternal life is a present gift for the believer and to attain this in the 
present age is the main purpose of the individual.  
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5.3. Eternal Life as the Present Eschatological gift in the Fourth Gospel 
 Peter, one of the disciples, says to Jesus where they would go when Jesus is the provider 
of eternal life. This shows that eternal life is the purpose and aim of human existence according to 
the Fourth Gospel. The purpose of the Gospel, as explained by the author, describes the same truth. 
He says that those are written that the readers might come to believe in Jesus and by believing in 
him they might have eternal life in his name (20:31). The Gospel continues to prove that this 
eternal life is very much attainable in the present itself.  
 In the Fourth Gospel, Jesus is presented in several different ways as appealing for this one 
specific reason. He appeals to people to place their faith in him in order to obtain eternal life (5:24), 
a life that he shares with his Father(5:26).148 Jews, who were searching scriptures in an attempt to 
discover their destinies, were invited to come to him and receive answers to all of their questions 
about life, meaning, and their existence (5:39-40).149 Anyone looking for a source of food was 
invited to come and partake of Jesus' flesh and drink his blood in order to become one with him 
and be filled for all time (6:51-58). As part of the final day of the Feast of the Tabernacles, Jesus 
invites those in attendance who are hungry or thirsty to come to him and drink (7:37-38). This 
invitation is similar to one he extended to the Samaritan woman earlier (4:10; 13-15). As a result 
of his incarnation, Jesus is not only one with humans by nature, but his entire mission is to invite 
them into a personal relationship with him.150 
 
148 William C. Weinrich, John 1:1-7:1, Concordia commentary (St. Louis: Concordia Publishing House, 2015), 593. 
149 Moloney, The Gospel of John, 188. 
150 David Asonye Ihenacho, The Community of Eternal Life: The Study of the Meaning of Life for the Johannine 
Community (Lanham, Md: University Press of America, 2001), 349. 
73 
 
 With numerous captivating illustrations, the Johannine author appears to convey a sense of 
destiny, unity between Jesus and humans, such as the good shepherd and the sheep (John 10), Jesus 
as friends of his disciples rather than their master (15:13-15), and so on.151 Some of these 
illustrations are particularly effective at demonstrating this unity. Although it is believed that Jesus 
was speaking to his disciples on the eve of his arrest, Jesus declares that “in my Father's house 
there are many dwelling places.” If there had been no such thing, would I have told you that I was 
going to set up a room for you? In addition, if I go ahead and prepare a place for you, I will return 
and bring you with me to myself, so that you may be where I am, as well (14:2-3). It follows from 
this illustration that the ultimate destiny of the disciples is to be where Jesus is at any given time. 
As Jesus declares in the verses that follow, “I am the way, truth, and life,” this appears to be the 
most compelling demonstration of his point (14: 6). Jesus is the only way to both the summit and 
totality of human destiny - truth and life - as well as to the fulfillment of that destiny. According 
to the Johannine Christians, the destiny of all humans is to be in the abode of God through Jesus 
the way, contemplate the truth through Jesus the truth, and live the life of God in Jesus the life 
while being in the abode of God through Jesus the way.152 
 The allegory of the vine (Jn 15:1-8) and the high priestly prayer of Jesus (Jn 17) appear to 
be the most illustrative examples of the communion of identity between Jesus and humans. While 
Jesus is the vine, his disciples, and indeed all believers, are the branches that grow from the vine 
of salvation. Branch survival depends on their remaining a part of the vine, where they are a part 
of the vine's fate as well as the fate of the vine and its grower.153 Similarly, the prayer of Jesus, the 
high priest, appears to demonstrate this spiritual oneness. It is as if all of the disciples abide in 
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Jesus, who is united to his Father (17:21). Overall, the prayer is concerned with the disciples 
becoming one in Jesus, that they may be present where Jesus is in order to witness his glory 
(17:24), that they may share his complete joy (17:13), and that they may continue to enjoy the 
same love that unites Jesus and his Father, by which their own love will be brought to perfection 
(17:18,23). It is the sense of a mystical identity that is being conveyed here, and this has significant 
implications for the future of the disciples. This mystical communion with God in Jesus, according 
to the Johannine community, is the ultimate goal of human existence and destiny. And this mystical 
communion is attainable in the present.154 
 Apart from this series of invitations and illustrations of human unity with Jesus, the 
Johannine author portrays Jesus as asserting the issue of human destiny as the primary reason for 
his mission in the world. People are encouraged to look to Jesus as their source of illumination so 
that they will no longer be walking around in the dark (8:12; 9:5). Jesus Christ has come to bring 
abundant life to the entire world (10:10). He is the truth that liberates humans from their bondages 
(8:31-32). Essentially, his mission is summarized in the Johannine kerygmatic statement: “for God 
so loved the world that he gave his one and only son so that everyone who believes in him may 
not perish but may have eternal life” (3:16). In such straightforward declarations as “I came that 
they may have life and have it in abundance” (10:10b) and “my sheep hear my voice; I know them, 
and they follow me. I give them eternal life, and they shall never perish” (10:27-28). The Johannine 
Jesus proclaims again and again that his mission is to give eternal life to everyone by making them 
his own.155  Jesus tells them that “I am the way, and the truth, and the life” (14:6). Everything that 
appears to be an indication of the Johannine conception of human destiny. Several statements, I 
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believe, can be found in the Johannine writings that express the community's view on the ultimate 
fate of all believing humans.156  
 In order to shed light on the ultimate fate of human life, some specific statements and events 
are included in the Gospel. The discourse that follows the encounter between Jesus and Nicodemus 
includes the following statement: “And just as Moses lifted up the serpent in the wilderness, so 
must the Son of Man be lifted up, in order to give eternal life to everyone who believes in him” 
(3:14). A direct impact on human destiny is made possible by the lifting up of Jesus, which in 
John's Gospel amounts to the exaltation of Jesus. The glorification assures all believers a blessed 
destiny, which is eternal life in the presence of God. The first heated encounter between Jesus and 
the Jews includes a few statements about human destiny, including the following: “for just as the 
Father raises the dead and gives life, so also does the Son give life to whomever he desires” 
(5:21).157 “do not be surprised by this, for the hour is coming in which all who are inside the tombs 
will hear his voice and come out, those who have done good deeds to the resurrection of life” 
(5:28-29).  
 Human destiny, according to the Johannine community, is entirely in the hands of Jesus. 
In the end, it is he who will raise the dead, and only those who hear his voice from their place of 
repose in the tomb will rise, some to a resurrection of life and others to a resurrection of 
condemnation. Thus, human destiny is directly under the control of Jesus. People who believe in 
his exaltation will experience a resurrection to the eternal life of happiness, but those who do not 
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believe in his exaltation will experience resurrection as well, but this time into eternal 
condemnation.158  
 When talking about the bread of life, the Johannine Jesus brings up a condition that the 
community must deal with. It is to place one's trust in him and to accept his body and blood as 
one's own (6:40,44,54). According to what has already been established above, the Johannine 
community believes that the Eucharist and the practices of the community have a significant 
impact on the destiny of all people. They believe that, as a result of their participation in the 
Eucharist, only those who have received God's divine life will be raised from the dead on the last 
day. That is to say, according to the Johannine community, the Eucharist is what appears to ensure 
human possession of God's divine life permanently.159 
 When Lazarus is raised from the dead, Jesus declares to Martha, “I am the resurrection and 
the life; whoever believes in me, even if he dies, will live, and everyone who lives and believes in 
me will never die” (John 11:25-26). (11:25-26). The Johannine Jesus makes the resurrection from 
the dead a personal experience for himself in this situation. Establishing a relationship with him 
through faith will be necessary in order to share in it.160 “And when I am lifted up from the earth, 
I will draw all people to myself,” Jesus declares to his disciples in another passage (12:32). It 
appears that the theology of human destiny in the Johannine writings is inextricably linked to the 
events of Jesus' exaltation and resurrection, which is supported by all of these illustrations and 
statements.   
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 In addition to being a historical account, the story of Jesus' death and resurrection serves 
as an interpretation of what it means to be a person in the world. In fact, as numerous scholars have 
demonstrated, the passion-resurrection stories told by the Fourth Evangelist are a composite of a 
number of disparate traditions that have been re-interpreted in order to meet the needs of the 
Johannine community.161 Throughout the Gospel of John, Jesus dies and rises not only as the 
champion of human liberation from the clutches of the evil one but also as the model and guarantor 
of human survival throughout eternity. Outside of Jesus, according to the Johannine community, 
humanity does not have a blissful future. Jesus of Nazareth, as the incarnate logos, possesses the 
divine life of God that was intended for human beings. If one wishes to share the blessings of this 
life in the hereafter, one must identify with him through religious faith.162  
 According to the Fourth Evangelist, the voice of Christ will be heard by everyone who is 
in the tombs. People who have done good will rise to a resurrection of life, while those who have 
done wrong will rise to a resurrection of judgment (John 5:29). According to the Johannine 
theology of human destiny, this blissful life that endures for all time is available here and 
now. You must fully embrace the fellowship of the Johannine community in order to be able to 
possess this treasure. The Johannine koinonia of the word, love, and the Eucharist must be 
experienced as a pre-requisite for experiencing this unique life.163  
 A perfect mystical unity with Jesus and his Father is only possible through participation in 
spiritual fellowships.164 In the opinion of the Johannine Christians, it is only within their 
community that the life of the ages, the resurrection life, is made available to living human beings 
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in the present. In order to be certain that they are living the true Johannine spirituality of faith and 
fellowship in the here and now, it is necessary to understand that the divine life of God is eternal. 
Because it is the life of Jesus, the Son of God, after his resurrection, this life is impermeable to 
death and death cannot take it away. 
5.4. Faith: A Pre-requisite to Eternal Life 
 With many different perspectives and a great deal of urgency, the Gospel of John examines 
faith as humanity’s response to Jesus' revelation. Throughout the entire Gospel, it is possible to 
discern the supreme importance that the evangelist places on faith. The verb "to believe" occurs 
98 times in John, compared to 11 times in Matthew, 14 times in Mark, and 9 times in Luke.165 The 
concept of faith has developed significantly in meaning and nature in the Gospel of John beyond 
the Synoptics, in which it remains more closely linked to the situation faith at healing miracles or 
is understood as a charismatic force (Mk 11: 22). Whereas in John it appears as a fundamental and 
comprehensive decision and attitude toward the eschatological envoy of God and his saving 
revelation.166 
 For a better understanding of the concept of faith in the Gospel of John it will be helpful to 
see its comparison to the explanation of the same concept in Pauline theology. The faith in John 
has reached a level of theological prominence that is comparable to that of Paul, to put it succinctly. 
However, in contrast to Paul, who places the greatest emphasis on faith in the crucified and risen 
Lord, John incorporates faith into his account of Jesus' earthly work and allows it to unfold during 
the encounter with the redeemer during his life on this earth, though its significance for the time 
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after Easter is always made clear, and it is explicitly stated in the concluding sentence, Jesus' 
response to Thomas (20:29).167 The apostle is thus enabled to describe in detail how faith is born 
and grows, what motivates it and what threats it faces as well as those faced by unbelief, while 
also highlighting the fundamental soteriological significance of faith as the one thing required for 
salvation, which is emphasized in Romans 10:13-15. Because faith is the only way to salvation, 
Paul contrasts it with the "works of the law," demonstrating that faith is demonstrated by free 
redemption through the blood of Jesus. However, this is only mentioned once in John (cf. 6:29 
with 28), and in its place, faith is positively presented as the only response of man that is consistent 
with eschatological revelation and capable of leading to salvation. We don't have to dwell on these 
differences any longer because they stem from theological perspectives and historical 
circumstances.168  
 Enough is said about the fact that Paul and John place equal emphasis on faith in their 
respective theological systems, demonstrating that they are in complete agreement about what the 
Christian way of salvation is like. As far as it can be understood, they have combined the call to 
repentance with the call to faith, and from faith, they have deduced only one additional 
fundamental imperative of Christian existence: charity. According to Paul, faith is to be made 
effective through love (Gal 5:6);169 according to John, fraternal charity is to be the one "new 
commandment" of Christ (John 13:34-35) (15:12, 17). The demands placed on the disciple of 
Christ are summed up for John by faith and love.170  
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 The Johannine faith, which is thus centered on Christ, derives its true significance only 
from the promise of salvation made by Christ to those who believe in him. He who believes in the 
Son has eternal life, which is the most common expression of this truth (3:36a; 3:15, 16; 6:40, 47; 
20:31).171 The concept of complete liberation from the realm of death lies at the heart of this 
(3:36b.; 8:24). However, even though he dies physically, the believer does not die the death of 
estrangement from God, which would result in the cessation of his real existence (11:25). He does 
not suffer the wrath of God's judgment (3:18; 5:24). The believer crosses over from the realm of 
death to the realm of divine life (5:24; 1 Jn 3:14). Similarly, the symbol of light, which is closely 
associated with the concept of "life," conveys the same message. The Gospel says that he will not 
remain in darkness (12:46), rather he will become a "son of light" (12:36) who will have the light 
of life (8:12). These expressions depict the transition from misery and ruin to salvation and well-
being, a transition that is accomplished through the decision of faith and that is permanently 
effective; the decision is one that is valid to the end, truly definitive, and eschatological.172 
 Only faith, as described above in accordance with the mind of John, is required of man and 
this is the first and most important requirement. Consequently, the Johannine faith is both 
soteriological and Christological in nature; the two aspects are equally important and closely 
related to one another.173 When we consider the promise of salvation made to believers, it is 
important to note that eternal life is promised as a gift to be received in this lifetime. Like Paul, 
John does not focus on the eschatological future, on the final judgment of God in which the believer 
is definitively declared righteous and saved (even though righteousness is already effective, and a 
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new existence is given in Christ); instead, John focuses on the salvation already obtained in the 
present (though this too only displays its full glory at the end).174 
 The last act of the cosmic process is less interesting in many places in the Fourth Gospel 
and more interest is placed in the immediate renewal of human existence, in the essential life of 
man. As a response to this longing and search, the apostle John preaches a Christ who gives 
believers a new birth from above (3:3)175 and a divine, eternal life that delivers them from the 
dreadful realm of death and can never be lost as long as they remain united to the heavenly envoy 
and life-giver, both through his word and through his love. Everything essential to the Christian 
doctrine of salvation is preserved, including the hope of a future "resurrection to life" after death 
(5:29; 6:39); however, all the emphasis is on the possession of life and strength that is imparted 
and constantly sustained by the divine envoy and bringer of divine life (5:26).176 Although the 
categories and presuppositions are somewhat different from those found in Paul, a new 
understanding of existence is expressed here. However, while John has reinterpreted the Christian 
message for his readers, the fundamental attitude that he demands remains the same: faith in Jesus 
Christ as Lord and Savior, the Son of God.177 
5.5. Results of the study 
 Realizing eschatology can be explained as a present existential feature of eschatology 
which is the combination of spatial and vertical features. Rather than simply asking the question 
of "when," it is also necessary to consider the question of "where" in terms of eschatology, as well 
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as "how." During his explanation of eschatology, the author of the Fourth Gospel uses the 
categories of space and time. Space and time are two sides of the same coin, and they are 
inextricably linked. It has a strong scientific and philosophical bent to it. According to Immanuel 
Kant, space and time are the two categories through which human beings can gain knowledge and 
understanding. When it comes to eschatology, it can be thought of as a continuous action that is 
realized and actualized right now and here, in the present. This is referred to as “bringing 
eschatology to fruition.” “The hour is coming, and it is here and now” (4:23; 5:25). During the 
course of the Gospel of John, Jesus utters this phrase twice. As a result, when Jesus says that "the 
hour" is now and here, this is also a combination of space and time.  
 When we say that the kingdom of God has been fully realized in Jesus Christ, how can we 
say that it has been fully realized to us? The establishment of God's kingdom, I believe, was 
completed by Jesus Christ 2000 years ago for those who were present at the time. In my life right 
now, it is something that I must acknowledge and accept. Thus, eschatology is no longer something 
that will occur in the future, but rather something that is occurring right now. 
 The Johannine eschatology can be characterized as the difference between the work of God 
and the work of the believer. The work of God has already come into completion through the 
ministry, death, resurrection, and ascension of Jesus. The future expectations were actualized in 
and through Jesus. As C. H. Dodd had suggested the five signs of the last day were already 
manifested in Jesus’ ministry.  
1. The Messiah would come – Jesus was the Messiah 
2. The final judgment on the last day – Humanity is already judged 
3. The dead would rise – The resurrection of Jesus was the fulfillment of this hope 
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4. The Son of Man will be seen in the clouds – Jesus was already exalted through ascension 
5. The Spirit will be poured out – Jesus sent the Paraclete in the Church 
 Each individual should accept the gift of eternal life that Jesus has provided by placing 
their faith in him right here and now. However, the question arises as to how this is possible. In 
my opinion, it is similar to picking an apple from an apple tree. It has already been there. The 
individual should climb up the apple tree or jump up to the apple to have it for himself or herself. 
It works in the same way as radio waves. It's already there in the air. However, in order to receive 
those waves, the electronic instrument must be tuned to the appropriate frequency. It can also be 
referred to like computer programming. If the correct formula is used, the program will function 
properly. It can be again as the discovery of America. It was already there but Columbus came in 
search of it, and he discovered it. The Gospel of John calls for action as a response to the revelation, 
and the consequences of that action are felt now and in the future. Come and see, touch and believe, 
drink and be quenched, eat and be satisfied, and so on are some of the commands and rewards that 
can be found in the Johannine conception of salvation. Anyone who makes the decision to follow 
Jesus and place their faith in him will be given the gift of eternal life. The realization of eschatology 
is solely dependent on the present decisive act of the human being. 
 What distinguishes this theory from the other eschatological theories is its uniqueness. The 
concept of futuristic eschatology explained everything in terms of a future age. There is still a long 
period of waiting for humanity to experience salvation. The historical Jesus was reduced to the 
status of an ethical leader who appeared to point the way to a future event. God's work is expected 
to be completed in the future. Realized eschatology was in complete conflict with this principle. 
The premise of this concept is that everything has already been realized and that there is nothing 
to be expected in the future. Combining both of these principles resulted in the development of a 
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theory known as inaugurated eschatology, which explained the coming of Jesus as the inauguration 
of salvation or eternal life. Various points of view were expressed in all of these theories, which 
were in contrast to the realizing eschatology.   
 According to the new theory, Jesus' entry into the world and ministry did not mark the 
beginning of salvation or eternal life, but rather the completion of salvation or eternal life. Despite 
the fact that it is fully realized in the present, it also has a future aspect to it. Even though physical 
death is not regarded as particularly significant in Johannine eschatology, it is a reality that is 
followed by the resurrection of the body. What distinguishes the realizing eschatology from all of 
the previous theories is that the latter theory emphasizes the present response of the individual, 













 It is the thesis of this paper that the time axis cannot adequately express the aspirations of 
Johannine believers and their theological beliefs on its own. The spatial axis is a complementary 
dimension to the time axis. When describing the Johannine perspective, we must combine 
categories such as heaven-world, above-below, descent-ascent, and other such concepts on a 
regular basis. In order to comprehend John's perspective on history, it is necessary to grasp how 
this Gospel conceptualizes space. Because of the absence of this complementing focus, the 
language of “realized eschatology” has the potential to lead to serious misrepresentations of 
Johannine doctrine.  
 A discussion of the futuristic nature of the Gospel of John was presented in Chapter One 
of this thesis. It was concepts such as "the final day," "judgment," and "resurrection" that were 
found in the Gospel of John that helped them to support their position. The second chapter was all 
about realized eschatology, which is a contrary stance to the Gospel's futuristic aspect. This view 
depicted eschatology as an event that had already occurred in the past. The third chapter, 
inaugurated eschatology or "already but not yet" eschatology, was a synthesis of the prior two 
chapters, explaining eschatology as something that was inaugurated by Jesus' ministry and would 
be consummated at his second coming. In describing the Fourth Gospel's theology, the fourth 
chapter explored a paradigm shift from the time axis to the space axis, which will be important in 
its explanation of eschatology. The final chapter of this study portrayed the eschatology as a 
present phenomenon, which was referred to as "realizing eschatology," as the result of the research. 
That is, it explained that eschatology was something that had already been accomplished by Jesus. 
It must be brought to fruition in the believer's life in the present, but it also has a future dimension 
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in the continuation of the believer's present experience of eternal life in the future, which will be 
realized through the future resurrection. 
 Eschatological outlook of the Gospel of John replaces the eschatological language of the 
synoptics with terminology that is unique to it. “The kingdom of God” is only mentioned twice in 
John's Gospel, and he refers to it as “this cosmos” rather than “this aeon,” rather than “the future 
aeon,” he refers to it as “the eternal life,” and rather than “the end of the aeon,” he refers to it as 
“in the last day,” to name a few of the differences. It is the only Gospel that refers to Jesus as the 
“ruler of this cosmos,” and it contains no explicit apocalyptic passages, in contrast to the other 
Gospels ( Mark 13; Matt. 24; Luke 17; 21).178 In the Gospel of John, Jesus refers to “his Father's 
house” rather than “heaven” (John 14:2), and he states that he “shall come again” (John 14:3), a 
term that is not used in any of the other Gospels.179 On the other hand, Jesus promises those who 
believe in him and the one who sent him that they already have eternal life (John 5:24). They will 
not even stand trial, as they have passed from death to life. 
  Similarly, when Martha tells Jesus about her deceased brother, “Οἶδα ὅτι ἀναστήσεται ἐν 
τῇ ἀναστάσει ἐν τῇ ἐσχάτῃ ἡμέρᾳ.,” Jesus responds in a similar manner: “Ἐγώ εἰμι ἡ ἀνάστασις 
καὶ ἡ ζωή· ὁ πιστεύων εἰς ἐμὲ κἂν ἀποθάνῃ ζήσεται” (John 11:24). Does this imply that the here 
and now is so important that it devalues the future? If we already have eternal life, does it mean 
there is nothing more to come? Taking John's emphasis solely on the present as the final end would 
be a serious error. It is correct that salvation is available in the present to all who believe.180 The 
true future, on the other hand, is not eliminated; rather, it is actualized.181 John wishes to illustrate 
 
178 Schwarz, On the Way to the Future, 65. 
179 Moloney and Harrington, The Gospel of John, 394. 
180 Dodd, The Interpretation of the Fourth Gospel, 147. 




that, in Jesus Christ, all differences are reconciled to one another. He is the Word of God came to 
earth in human form (John 1:14). One can perceive that God himself speaks and acts in and through 
Jesus as evidenced by the authority that he claims and the deeds that he carries out (John 14:9).182 
 Between the present and the beyond, the conflict is bridged by the person of Jesus. 
Consequently, the conflict between life and death, between time and eternity, between present, 
past, and future is merely a matter of relative perspective. When confronted with the person of 
Jesus Christ, even the law of gravity is suspended (John 6:19). Because of the entrance of the 
divine into the realm of the created, the borders of this world have only a relative, but not an 
insignificant, significance anymore. The most important duty has been completed, and the ruler of 
this world has already been judged (John 16:11). While the oppositions are reconciled in Jesus 
Christ, a new contrast forms in the life of the believer.183  
 Jesus was not the Messiah that everyone had expecting. He came to his home, but the 
people did not welcome him (John 1:11).184 The Gospel of John is known as the Gospel of the 
Great Misunderstandings. In a brilliant style, the Gospel writer managed to show out that the 
doubters are presented with Jesus in the same way that a color-blind man is confronted with traffic 
lights. He may be well-versed in the subject, but he is unable to grasp its precise meaning in the 
crucial moment.185 The unbelievers are continually missing Jesus. They remove themselves from 
involvement in the real future since only believers can be orientated towards the true future. The 
believers receive the promise of the comforter, also known as the Holy Spirit (John 14:15, 25; 
16:4b-11; 12-15), whom Jesus Christ will send to guide them into all truth (John 14:15; 16:4b-11; 
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12-15).186 The comforter serves to bridge the gap that exists between the historical Jesus and the 
proclamation of the Gospel. He legitimizes the existence of believers as a waiting existence, an 
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